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Introduction: The Rise of Āgamic Ritual 


The early medieval period, from the fifth century onwards, saw the Saivism of 
the Mantramārga rise to pre-eminence as the principal beneficiary of patronage 
throughout the Indian subcontinent and in much of Southeast Asia. Among the 
religious specialists whom we would expect to have been adversely affected by 
this development were those brahmins, Atharvavedins or adherents of other 
Vedas versed in the rituals of the Atharvaveda, who had long been appointed 
to office as the personal priests of rulers (rajapurohitah), performing their conse- 
cration ceremonies (rajyabhisekah and pusyābhisekah) and a wide range of rituals, 
regular and occasional, for the protection of the kingdom and the thwarting of 
its enemies.! 

It is not possible to establish from the evidence known to me how far this of- 
fice was overshadowed or diminished by the rise of Saivism in particular king- 
doms and periods. But encroachment by Šaiva officiants into ritual territory 
long reserved to it is clear from the literature that sets out the rituals that they 
should or may perform when occasion arises. The Saivas prescribed their own 
form of royal consecration ceremony, to be performed by their officiants for a 
king who had received Šaiva initiation; they offered a full range of apotropaic, 
protective, and hostile rituals, both Saiddhāntika and Šākta Saiva, for which 
kings were the natural patrons; and they had in the Netratantra detailed instruc- 
tions for a class of officiants whose practice shadowed or took over most of the 
functions in which the brahmanical rājapurohitah operated, including the per- 
formance on the king's behalf of his daily and periodic worship. 

The Netratantra, I have argued, is a Kashmirian work, and there is no evi- 
dence that it was followed widely outside Kashmir itself. It is possible, there- 
fore, that it had little or no impact on the practice of courts in other regions 
Moreover, while the practice of giving Šaiva initiation to kings is well and 
widely documented from the seventh century onwards, that of following this 


1On the question of the Veda of the king's personal priest see nn. 28 and 29 on p. 204 below. 
?On the function, provenance, date, and influence of the Netratantra see SANDERSON 2005b. 
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ceremony with a Šaiva adaptation of the brahmanical royal consecration is 
evidenced only in prescriptive sources, namely in the tenth-century Naimitti- 
kakarmanusamdhana of Brahmašambhu (the earliest surviving Paddhati of the 
Šaiva Mantramārga) and the Kashmirian Kalādīksāpaddhati, a work originally 
composed by Manodadatta in the fourteenth century but in its present form 
much expanded by later additions of uncertain date, of which that pertaining 
to the post-initiatory royal consecration is one? However, the abundance of 
instruction in the Šaiva literature in the performance of rituals of propitiation 
to bring about results (siddhih), hostile and other, for the benefit of kings and 
the state, the emergence among the Vaisnavas during these same centuries of 
an extensive Agamic literature, in the form of the Paficaratra scriptures, which 
offered a repertoire of rituals very similar in style, range, and function to those 
of the Saiva Mantramārga, and the pervasive evidence of a decline during this 
period in the sponsoring of Vedic ritual and a corresponding increase in the pa- 
tronage of the new religions encourage us to look within the literature of the 
Atharvavedins themselves for evidence of adaptation to these changes. 


The Atharvavedaparisistas 


There can have been no realistic hope of reversing the drift of centuries away 
from Vedic ritual) We may surmise, therefore, that the Atharvavedins' only 
viable strategy was to respond to the altered expectations of their royal clients 
by adding Saiva and Vaisnava rituals to their repertoire, composing or appro- 
priating texts that prescribe them and adding these to the corpus of their sacred 
literature.” 

Evidence of the co-opting and embedding of Šaiva practice by the Athar- 
vavedins is already present in the collection of ancillary tracts known as 
Atharvavedaparisistas. For they include an adaptation of the Pāšupata obser- 
vance (Parisista 40: Pāšupatavrata), and the Ucchusmakalpa (Parisista 36), which 
details fire sacrifices for supernatural ends that invoke Ucchusmarudra and 
the Ucchusmarudras with Mantras of a Saiva character But there the phe- 
nomenon is marginal and the Saivism involved is either pre-Mantramargic, as 


3For textual and epigraphical evidence of the giving of Saiva initiation to kings and on the 
textual evidence of Saiva royal consecration see SANDERSON forthcoming. 

^The futility of the Vaidikas' hope for a renaissance of their tradition that would enable them 
to prevail over the Saivas and Paficaratrika Vaisnavas supported by the court is deftly portrayed 
by the Kashmirian philosopher Jayantabhatta around the end of the ninth century in the prelude 
to the fourth act of his play Agamadambara (Much Ado About Religion”). 

"Compare the incorporation of prescriptions of Saiddhāntika, Daksina, and Šākta rituals in 
the Uttarabhaga of the Lingapurana discussed in SANDERSON 2005b, p. 235, n. 10. 

See BISSCHOP and GRIFFITHS 2003 for an introduction to and an edition and annotated 
translation of Parišista 40 on the pasupatavratam. Rightly judging as exaggerated the view of 
WEBER (1858, p. 339) that the whole collection is permeated by sectarian devotion to Rudra, they 
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in the case of the Pāšupata observance, or probably so, as in the case of the 
Ucchusmarudra rites. Ucchusma, 'Desiccating [Fire]’, was well-established in 
the early Buddhist Mantranaya as a wrathful subduer of demons, and, more 
specifically, as the deity invoked to remove the impurity of left-overs (ucchistam) 
and human waste by devouring them.* In the Saiva Mantramārga the as- 


list the Ucchusmakalpa and the text on the kotihomah (Parišista 31) as the only other documents 
in the collection that bear on the cult of Rudra-Siva (p. 317). I have omitted the latter since its 
Saiva character is limited to the frame-story of the revelation of this ritual. The ritual itself has 
no specifically Raudra or Saiva characteristics. 

7We see Ucchusma in this role in the Buddhist Mahābalasūtra, where he is identical with the 
wrathful, four-armed, fat-bellied (lambodara) deity Mahābala. This text was translated into Ti- 
betan by Silendrabodhi, Jinamitra, and Ye shes sde around AD 800, and into Chinese in AD 983 
(Taisho 1243, KBC 1097; see LANCASTER 1979, p. 377a, giving AD 933; LINROTHE 1999, p. 60, 
note 6, correcting the date), and numerous copies of this scripture, in both languages, have been 
found in the Dunhuang caves (STRICKMANN 2002, p. 156). In 818 of that work Vajrapani teaches 
Bhūtādhipati the Mandala of Ucchusmakrodha with its secret. The latter is the Mantra that fol- 
lows: OM VAJRAKRODHA MAHABALA HANA DAHA PACA ... LAMBODARA UCCHUSMAKRODHA 
HUM PHAT A AM MA HAN SVAHA. He then teaches that anyone who enters this Mandala will 
attain success in all he does. He will not suffer untimely death. His body will be immune to 
assaults and sickness. He will never be tormented by demons. In $813 the Mantrapadas OM 
VAJRAKRODHA MAHABALA DAHA HANA PACA ... LAMBODARA UCCHUSMAKRODHA HÜM 
PHAT SVAHA are said to protect against every species of demon. In $12 a ray emerges from 
Sakyamuni and Māra comes with all his demon hordes. Ucchusma appears and terrifies them. 
Three texts of the exorcistic Ucchusma cult in Chinese are attributed to the translator A zhi 
da san (Ajitasena), a North Indian who worked in Anxi in the Turfan region of Central Asia 
in the first half of the eighth century: the Wei ji jin gang jin bai bian fa jing (KBC 1264, Taisho 
1229), the Wei ji jin gang shuo shen tong da man tuo la ni fa shu ling yao men (KBC 1265, Taisho 
1228), and the Da wei li wu chu se mo ming wang jing (KBC 1266, Taisho 1227). For the exorcis- 
tic and therapeutic contents of the first and third of these see STRICKMANN 2002, pp. 156-161. 
The three 'translations' were presented in AD 732 (LANCASTER 1979, p. 421b; DEMIÉVILLE et al. 
1978, p. 236a [s.v. Ashitsudassan]). LINROTHE (1999, pp. 51-54) proposes with due caution that 
Mahābala/Ucchusma may be the identity of the two four-armed wrathful figures, squat and 
full-bellied, that attend two sculptures, one of Avalokite$vara and the other of Vajrapani, that 
flank the entrance porch of Monastery I at Ratnagiri in Orissa, assigning them to the period AD 
600—700. 

ŠFor the latter role see, e.g., STEIN 1973, pp. 465-466; Samvarodaya 8.38cd: utsrstabali samharya 
bhūtam ucchusma dāpayet; and, in the Esoteric Buddhism of the Far East, STRICKMANN 1996, 
pp. 248-249; 2002, pp. 156-63. There he is known in Chinese as Wei ji jin gang and in Japanese 
as Eshaku kongo, meaning 'the Vajra-being (jin gang, kongo) of Impure (wei, e) Traces (ji, shaku) 
or ‘the Vajra-being of Impure (wei, e) Accumulations (shaku)’ and in Japan also as Fujo kongo 
(‘the Vajra-being [kongo] of Impurities [fujo]), Joe-funnuson (‘the venerable [son] wrathful one 
[funnu] who purifies [jo] impurities [e]’), and Ususama Myoo (Ucchusmavidyārāja) (FRANK 
1991, p. 158). In Japan he became the deity whose presence purifies latrines (STRICKMANN 
2002, p. 156). See also the Mantra in Mahābalasūtra 814, in which he is commanded to ‘stop all 
impurities’, and the account of the subjection of Rudra/Maheévara in the 15" chapter of the Ti- 
betan Rnying ma pa Mahāyogatantra Gsang ba'i snying po, in which Heruka devours Mahe$vara 
and excretes him in the form of an ocean of filth which Ucchusma then swallows (STEIN 1974, 
p. 511). A version of the Pa dma thang yig, the Bka’ thang gser phreng of Sangs rgyas gling pa 
composed in 1341 or 1389 (STEIN 1995, p. 124), relates that Ucchusma was rewarded after the 
subjection of Rudra by being given a place at the edge of the Mandala as the receiver of the 
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sociation of Ucchusma with the elimination of impure substances is seen in 
the Nišvāsaguhya, which makes Ucchusmarudra preside in a city of iron that 
bears his name in the first of the subterranean paradises known as the Patalas. 
This, we are told, is the destiny of souls who have allowed the substances 
left from Siva’s worship to fall to the ground. Here they worship Caņdeša 
(/ Candeévara), the ferocious Gana of Siva to whom such remnants are to be 
offered in Saiddhāntika worship, in order to remove the danger they pose.? 
Moreover, the Vaisnava Varahapurana declares that those who follow the im- 
pure forms of Rudra worship (raudram šaucavarjitam), which it defines as those 
other than that laid down in the Veda-congruent [Saiddhantika] Nišvāsasamhitā, 
are to be seen as Ucchusmarudras (ucchusmarudrās te jfieyah).!° This is proba- 
bly to be understood as "Rudras addicted to the consumption of impure sub- 
stances', an interpretation supported by a variant reading of this passage as it 
is cited by Rangaramanuja in his commentary Bhavaprakasika on Sudar$ana's 
Srutaprakasika on Ramanuja's Srībhāsya on Brahmasūtra 2.2.42, where these be- 
ings are termed Ucchistarudras 'Rudras of [pollutant] remnants' (ucchistarudrās 
te jfieyal).!! Further, the Picumata/Brahmayamala is also known as the Tantra 
of Ucchusma (ucchusmatantram, tantram ucchusmasambhavam),!? and this name 
alludes to the strict indifference to impurity or rather to the cultivation of con- 


remains of the offerings (STEIN 1973, p. 466). I thank my colleague Miyako Notake of Waseda 
University for her help with the Japanese names. 

Nišvāsaguhya ff. 54v6-55rl: ayasi prathamā bhümi purī bhasma ... |... yasya nāgasya tathā 
ucchusmarudrayoh | ucchusmeti purī khyātā āyasī harmamālinī | candi$am püjayantiha nirmālyapatane 
gatāh. The form caņdīšah here is evidently a MIA-influenced Aiša variant of caņdešah. 

10Varāhapurāņa 71.50-56b (Ed. and Rangarāmānuja, Bhāvaprakāšikā on Srutaprakasika on Šrī- 
bhāsya 2.2.42 [R]; verse numbers of Ed.): 50 evam abhyarthitas tais tu puraham dvijasattamāh | veda- 
kriyasamayuktam krtavān asmi samhitām | 51 nihšvāsākhyām tatas tasyam līnā babhravyasandilah | 
*alpāparādhā ity eva šesā baidalikabhavan (R:alparadhac chrutvaiva gata baidalika bhavan Ed.) | 
52 mayaiva mohitās te hi bhavisyam jānatā dvijāh | (Here Ed. has an extra line, lacking in R: 
laulyarthinas tu šāstrāni karisyanti kalau narah) 53 nihsvasasamhitayam hi *laksamātrapramānatah 
(R:laksamātram pramanatah Ed.) | saiva pāšupatī dīksā yogah pāšupatas *ca sah (R:tv iha Ed.) | 54 
etasmād vedamārgād dhi yad anyad iha jayate | tat ksudrakarma vijfieyam raudram šaucavivarjitam | 
55 ye rudram upajīvanti kalau baidalika narah | (Extra line in Ed. here, repeating Ed.'s 52cd) 
*ucchusmarudrās (Ed. : ucchistarudras R) te jfieya naham tesu vyavasthitah "O best of brahmins, in 
the past when they requested me [to give them some scripture for the Kali Age] I created the 
Nihšvāsasamhitā, which includes the rituals of the Veda. Then the Babhravyas and Šāņdilas fol- 
lowed it, for their offence [against the Veda] had been less. The rest[, whose offence was greater,] 
became religious frauds. For I myself had deluded them, O brahmins, knowing the future. It 
is in the Nihšvāsasamhitā, whose extent is but 100,000 [verses], that this Pāšupata initiation and 
meditation [have been revealed]. Know that whatever [teaching] comes into being that is other 
than [this] path of the Veda is the Raudra, base practice void of purity. Know that those frauds 
who live off Rudra in the Age of Kali are Ucchusmarudras. Among them I do not dwell'. 

NCf. the substitution of Mahocchistà for Mahocchusmā reported below in n. 141 on p. 277. 

12Picumata f. 2112-3 (4.255): rakta karālī candakhya mahocchusmā tathaiva ca | ucchusmatantre 
nāmāni guhyakanam na samšayah; f. 185r5 (colophon of Patala 36): ity ucchusmatantre picumate; 
f. 1v2 (1.3cd): yat param sücitam deva tantram ucchusmasambhavam; f. 5x2 (2.14cd): athāto mātarām 
vaksye tantre ucchusmasambhave. 
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tact with impurity as a means to power and liberation that characterizes this 
scripture. But in spite of these connections I am not aware of any Šaiva Kalpa 
that could have served as the prototype of the rites of the Ucchusmarudras 
seen in Atharvavedaparisista 36. Moreover, the Atharvavedic Ucchusmakalpa does 
not conform closely to the Mantramārgic model. The Mantras taught in the 
Kalpa comprise one for self-protection (atmaraksa) followed by formulas invok- 
ing protection of the four cardinal directions, the zenith, and nadir, with blows 
from the weapons of their respective guardian deities, an Ucchusmahrdaya, 
an Ucchusmasikha, a Kavaca, and an Astramantra, and a long Mantra for 
japah. The Hrdaya, Sikha, Kavaca, and Astra bring to mind the Mantramargic 
model in which these are the names of the Ancillaries of any main Mantra 
(mūlamantrah); but they are not presented here in that role; nor are we given the 
Širas or Širas and Netra that complete the set of those Ancillaries in the rituals 
of the Mantramàrga.? Nor do we find instructions for the installation of these 
Mantras (nyāsah) on the hands and parts of the body, or for the visualization of 
the deity (dhyanam), both features fundamental to any properly Mantramārgic 
Kalpa. Furthermore the style of the Mantras is strongly reminiscent of a type 
that has a much earlier history, being seen, for example, in the Mantrapadas of 
the Buddhist Mahāmāyūrīvidyārājňñī,!* the first two Chinese translations of which 
were listed in the Qin lu, a catalogue of the period AD 350-431, according to that 
compiled by Yuan zhao in AD 800.15 

The third section (khandah) of the Mahaganapatividya, a long Mantra in ten 
sections recited to ward off assault by demons, Yoginis, and the like, and pre- 
served in the ritual tradition of Kashmir, summons the aid of Ucchusmarudra 
and ends with an invocation of the Ucchusmarudras.!% However, this too, 


13O0n the ancillary Mantras in Mantramārgic Šaivism see BRUNNER 1986. 

“Thus, for example, in the japamantrah of the Atharvavedic Ucchusmakalpa we have (9.3) 
NAMAH KATA VIKATA KANTE MATE PATALE VIKALE ASAURYASAU ASAURYASAU PRTHIVISTA- 
KA ISTAKAJINATYUNYO SAUGALUMTIGALUMTE KATAM ASI KATAPRAVRTE PRADVISA RUDRA 
RAUDREŅĀVEŠAYĀVEŠAYA HANA HANA DAHA DAHA PACA PACA MATHA MATHA VIDHVAM- 
SAYA VIDHVAMSAYA VIŠVEŠVARA YOGESVARA MAHESVARA NAMAS TE 'STU MA MA HIM- 
SIH HUM PHAT NAMAH SVAHA. This may be compared with Mahamayürrvidyarajfit, pp. 23, 
1l. 22-24, l. 12: AKATE VIKATE HARINI HARINI DHARANI DHARANI HUKKE HUKKE VUKKE 
VUKKE HANA HANA HANA HANA HANA HANA HANA HANA HANA HANA AMITRAN MAMA 
SARVASATTVĀNĀM CA DAHA DAHA DAHA DAHA DAHA DAHA DAHA DAHA DAHA DAHA 
AHITAISINO MAMA SARVASATTVANAM CA PACA PACA PACA PACA PACA PACA PACA PACA 
PACA PACA PRATYARTHIKAM MAMA SARVASATTVANAM CA .... Compare also the Ucchusma- 
kalpa's Mantra for self-protection (1.4) SIVE JATILE BRAHMACARINI STAMBHANI JAMBHANI MO- 
HANI HUM PHAT NAMAH SVAHA with HARI HĀRIŅI CALI CALINI TRAMANI TRAMANI MOHANI 
STAMBHANI JAMBHANI SVAYAMBHUVE SVAHA in Mahāmāyūrīvidyārājūī, p. 15. 

15The Mahāmāyūrī's two earliest Chinese translations, of unknown authorship, are KBC 305 
(Taisho 986) and KBC 306 (Taisho 987). For Yuan zhao's report see LANCASTER 1979, p. 113a. 
There are also early Chinese translations by Kumārajīva (KBC 304, Taisho 988), produced be- 
tween AD 402 and 412 (LANCASTER 1979, p. 112b), and Sanghabhadra (KBC 307, Taisho 984), 
produced between AD 502 and 520 (LANCASTER 1979, p. 113b). 

16 Mahaganapatividya, pp. 57-58: OM BHAGAVATE UCCHUSMARUDRAYA SAPTADVĪPEŠVARĀ- 
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like the Atharvavedic Ucchusmakalpa, is not properly Mantramārgic. Similar 
Mantras are found in the Saiva exorcistic tradition preserved in such works as 
the Kriyakalagunottara, but they too have an archaic style that probably predates 
the Mantramārga.!” 


The Āngirasakalpa 


However, there is another relevant corpus, one that has received little scholarly 
attention, which is preserved in a number of Arigirasakalpa manuscripts now 


YA HARAKATASARIRAYA SARANAKRTASARIRAYA MANUSYASARIRAM AVESAYA 2 PRAVEŠA- 
YA KHATVANGAM DRĀVAYA 2 SVARÜPAM DARŠAYA 2 MAHESVARIM MUDRAM GRHNA 2 KĀ- 
PALIM MUDRAM BHANJAYA 2 VAISNAVIM MUDRAM *DARAYA (conj.: DHARAYA Ed.) 2 SI- 
VADŪTIRŪPAM DARŠAYA 2 JAYA 2 JVALA 2 PRAJVALA 2 KADDA 2 SPHOTA 2 *PRAHARA 
(conj.: PRAHARANA Ed.) 2 YAKSO VÀ RAKSASO VÀ BHÜTO VA PRETO VĀ PIŠĀCO VA KŪSMĀ- 
NDO VÀ APASMARO VÀ PRETAYAMINI VÀ MATHA 2 MOCAYA 2 KAMPAYA 2 VIDHVAMSAYA 2 
PRAMANARUPIKAM DARŠAYA 2 BRAHMANI VA KSATRIYI VÀ VAISYI VA ŠŪDRĪ VÀ CANDALI VA 
CARMAKARI VÀ MALAKARI VÀ MATANGI VÀ PUKKASI VÀ CAMUNDI VÀ YOGINI VÀ MAHA- 
YOGINĪ VA AKASAGAMINI VA BHUVANAVASINI VA PATALAVASINI VA VAUSAT PHAT 2 SVA- 
HA. OM NAMAH SIGHRAGAMANAYA AKSARAYA TRINETRAYA TRISULAHASTAYA HRDGATA- 
YA MANTRAYA MANTRAVRATAYA *SVAHRDAYAYA (conj.: SUHRDAYAYA Ed.) *SVAHRDGATĀ- 
YA (conj.: SUHRDGATAYA Ed.) AGACCHA 2 UCCHUSMARUDREBHYAH SVAHA. trtīyah khandah. 

Compare, for example, the Vidyārāja of the Rudra Khadgaravana in the Khadgaravana- 
kalpa of the Kriyakalagunottara, f. 45v4—46r1 (the same Mantra is found with minor differences 
in the tradition of the Keralan Mantravadins; see the anonymous Tantrasārasamgrahavyākhyā- 
na, pp. 186-187 and the Tantrasarasamgrahamantravimarsini of Svarnagrama Vasudeva, vol. 1, 
p. 179): OM NAMO PAŠUPATAYE NAMO BHUTADHIPATAYE NAMO RUDRĀYA LA LA LA LA 
KHADGARĀVAŅA BALAM VIHARA 2 SARA 2 NRTYA 2 VALGA 2 SPHOTAYA 2 ŠMAŠĀNABHASMA- 
CARCITASARIRAYA GHANTAKAPALAMA(LA)DHARAYA VYĀGHRACARMAPARĪDHĀNĀYA ŠA- 
SANKAKRTASEKHARAYA KRSŅASARPAYAJNOPAVĪTINE *HANA 2 CALA (conj.:NACALA Cod.) 
2 VALA 2 VALGA 2 ANIVARTAKAPALINE *HANA 2 (conj.: HANA Cod.) BHŪTĀN TRASAYA 2 MA- 
NDALAMADHYE KADDA 2 RUDRANKUSENA SAMAYAM PRAVESAYA 2 AVAHAYA 2 CANDASI- 
DHARADHIPATIRUDRO JNAPAYATI SVAHA; and that of the Rudra Lohaka in the Lohakakalpa of 
the same work, f. 59r3-60r1: OM NAMO BHAGAVATE RUDRAYA OM NAMO LOHAKAYA CIPITA- 
NĀSĀYA ASTABHUJAMAHALOHAKAYA APARIMITABALA*PARAKRAMAYA (corr.: PARAKRAMA- 
YA Cod.) ESAKISAYAYA MAHA*DAMSTROTKATAYA (corr.: DAMSTROTKATAYA Cod.) EHI 2 LO- 
HAKA IDAM DUSTAGRAHAM ĀVEŠAYA SAMAYAM PRAVIÓAYA 2 AVISAYA 2 SAMKRĀMA(YA 2) 
MAHABHAIRAVARUPA BHO BHO LOHAKA IMAM CANDALAGRAHASYA ŠIRAS TROTAYA TROTA- 
YA GRIVAM MOTAYA 2 HRDAYAM *MOTAYA (conj.: MOMOTAYA Cod.) 2 BHINDA 2 MUDRA(M) 
CHINDA 2 DAHA 2 PACA 2 KUDDA 2 GARJA 2 HURU VURU 2 MAHĀGAŅAPATIRŪPAM DARŠA- 
YA 2 HASTĀN PĀDĀN GRHNA 2 SAMAYAM *ANUSMARA (corr: ANUSMARAM Cod.) CANDA- 
LAM ANUPRAVES(Y)OTTHAPAYA 2 BHRAMAYA 2 DUSTAGRAHAM TRA(SA) YA 2 VIDRA(VA) YA 
ĀVEŠAYA 2 SVASTHANAM AVESAYA PUNYENA SARVASATTVA(N) AVESAYA 2 DEVAN ĀVEŠA- 
YA 2 TATHĀ KATHAYA 2 *TRAILOKYAVARTAM (corr.: TRAILOKYAVARTTAM Cod.) KATHAYA 
2 MAHABHAIRAVA*DAMARA (conj.: DAMV Cod.) APRATIHATAGATE AMOGHASARVAKARMA- 
KARA SIDDHALOHAKA SARVAKARMAKARA SATTVĀ(N) AVESAYA SIDDH(Y)A AMOGHAMAHĀ- 
BALAPARAKRAMA AJITASARVASATTVASADHANA MAHABHAIRAVA LOHAKA SIDDHISADHANA 
(conj.: SIDDHASADHANA Cod.) AVIKALPA MAMA {BHUBHRTYAMANASYA{ KRODHOTPANNAH 
TASASADHANAT MAHAGANARUDRO JNAPAYATI SVĀHĀ. 
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or formerly in the possession of brahmins of Orissa following the Paippalada 
recension of the Atharvaveda,? members of a community of such brahmins 
found in numerous settlements from the Ganjam district in South Orissa to the 
East-Singbhum district in the southeastern corner of the State of Jharkhand just 
beyond Orissa's northern border, with concentrations within Orissa around the 
former royal seats of Puri, Narasinghpur, Bhadrakh, Kendujharghar, and Bari- 
pada.? For the manuscripts that I have seen, which do not transmit a single, 
constant work but contain varying but overlapping collections of texts, con- 
sist almost entirely of instruction in the procedures of hostile ritual through the 
propitiation of post-Vedic Mantra-deities following Tantric rather than Vedic 
liturgical models. One of these, a palm-leaf manuscript in the Oriya script from 
the home of the Paippalādin Dāmodara Mišra of Asimiļā village in the Balesh- 
war District of Orissa, was transcribed and published in 2003 by the Oriya 
scholar Umakanta PANDA as the Paippaladavasadisatkarmapaddhati ‘Directions on 
the Six [Hostile] Rites beginning with Subjection, according to the Paippalādaļ- 
Atharvaveda] 2? This was the starting point of my research in this field. 

The affiliation of these texts to the Paippalada recension of the Atharvaveda 
is proclaimed in many cases through the device of presenting them in the for- 
mat of instruction given by Angiras in answer to questions put to him by the 
sage Pippalada; and the priest selected by the Yajamāna to perform the rituals 
taught in them is identified as a Paippaladin (atharvavedantargatapippaladasakha- 
dhyāyī) in the formula of intention (samkalpah) that is to be recited before the 
ritual commences.?! 


18The only work on this corpus known to me is a pioneering but very short article by 
BAHULKAR (1987) in which he briefly outlines the contents and character of two Ārigirasa- 
kalpa manuscripts, both used by me here (P, and P3), gathers the few existing references to 
the Arigirasakalpa in Dàrila's and Kešava's commentaries on the Atharvavedic Kaušikasūtra, and 
in Sayana's introduction to his commentary on the Šaunaka Atharvavedasamhitā, and concludes 
that our work must be different and later. 

For this distribution and a list of Paippalada-Atharvavedin settlements in the region see 
GRIFFITHS 2002, p. 37 and WITZEL and GRIFFITHS 2002. It is probable that the Paippaladins 
reached Orissa from Bengal, having migrated there from Gujarat. As Kei Kataoka observes 
in this volume (p. 324), it is not impossible that there were already Paippalādins in Bengal c. 
AD 700. The earliest evidence, with positive Šākhā identification, of their presence in Orissa 
is a copper-plate inscription of the tenth century from the central Orissan kingdom of Ubhaya- 
khifijalimandala recording grants to three Paippalādins, of whom two are said to have migrated 
there from coastal Orissa (Odra) (GRIFFITHS 2002, pp. 41-43). The presence of Atharvavedins in 
coastal Orissa at least a century earlier is established by a copper-plate inscription of the Orissan 
Bhaumakara king Šubhākaradeva, which records a grant of two villages to some 200 brahmins 
of specified Veda, of whom about a quarter were Atharvavedins (see Annette Schmiedchen's 
contribution in this volume, nos. 12 and 13). Though the inscription does not indicate to which 
school they belonged, that they were Paippaladins is at least probable. 

20This title adequately describes the work's content but is found nowhere in the manuscript, 
which comes to us as an untitled collection of texts. 

21 Paippalādavašādisatkarmapaddhati p. 124: amukasagotram atharvavedāntargatapippalādašā- 
khādhyāyinam amukašarmāņam brahmanam amukasagotrah amukadevašarmā raja mama amukapha- 
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The colophons of some of the texts in this open corpus declare them to 
be works of human authorship or citations from such works, namely the 
Prapaficasara attributed to Sankaracarya, the Saradatilaka of Laksmaņadešika, the 
Mantramuktāvalī of Pūrnaprakāša, the [Mantra]devaprakasika of Visnudeva, the 
Āsurīdīpikā of Bhüdhara, the Tantradhyaya of the Karmasamuccaya, the Laksana- 
samuccaya, the Anustubhakalpamala of Sesa, and the Paddhati of Vāmanabhava- 
dasa or Vamana and Bhavadasa (the Vamanabhavadastya). But those of most of 
the rest assign them to the Ārigirasakalpa, often identified simply as the Angirasa, 
thereby claiming that in spite of their manifestly Tantric content they are prop- 
erly Atharvavedic. For the Arigirasakalpa (angirasah kalpah, angirasām kalpah), 
also known as the Abhicarakalpa (‘The Kalpa of Hostile Ritual’), is among the five 
Kalpas that had been said since early times to constitute the ancillary literature 
of the Atharvaveda, namely (1) the Naksatrakalpa, (2) the Vitanakalpa, also called 
Vaitānakalpa or Vedakalpa (/vedānām kalpah), (3) the Samhitākalpa (/samhitānām 
kalpah), also called Samhitāvidhi, (4) the Angirasakalpa, and (5) the Santikalpa.?? 


lartham ... amukakalpoktam mama karma kartum ... ācāryatvena toam aham vrne 'L, the king, N- 
devašarman, being of such and such a Gotra, choose you, N-šarman, a brahmin of such and 
such a Gotra, a student of the Pippalada branch of the Atharvaveda, to be the officiant to per- 
form for me such and such a ritual taught in such and such a Kalpa for such and such a benefit 
...”. The same specification is seen in P1, f. 46v3: amukadevasarmane brahmanaya atharvavedamtar- 
gatapippaladasakhadhyayine. 

225ee Upavarsa’s lost commentary on the Mīmāmsāsūtra as quoted in the 11" century 
by Kešava of Malwa in his Kausikapaddhati on 1.8: upavarsācāryenoktam mimamsayam smrti- 
pāde kalpasütradhikarane “naksatrakalpo vaitānas trttyah samhitavidhih | caturtho ‘ngirasam kalpah 
Santikalpas tu paficamah" iti. ete kalpā vedatulya hi iti bhagavatopavarsacaryena pratipaditam. anye 
kalpah smrtitulyah ‘Upavarsacarya has said the following [in his commentary] on the Mimam- 
sālsūtra], in the section on the Kalpasütras in the Smrtipāda: "[The five Kalpas are] the Naksatra- 
kalpa, the Vaitana, third the Sambhitavidhi, fourth the angirasam kalpah, and fifth the Santikalpa". 
The venerable Upavarsācārya has taught that these Kalpas are equal [in authority] to Sruti, 
whereas all other Kalpas have the status of Smrti’. The verse quoted here is also attributed 
to Upavarsa by Sayana in the Atharvedasamhitābhāsya, vol. 1, p. 25 (with the variant turya 
āngirasah kalpah); and it has been incorporated into the corpus of brahmanical scripture as 
2.5.4 of the Visnudharmottarapurüna. Synonymous variants of this verse appear in the Visnu- 
purana (3.6.13c-14b: naksatrakalpo vedānām samhitānām tathaiva ca | caturthah syad angirasah šānti- 
kalpas ca paiicamah) and, with badly defective metre, in the Caranavyüha ([Atharvavedaparisista 
49] 4.7: pañca kalpa bhavanti. naksatrakalpo vaitanakalpas trtīyah samhitavidhih | caturtha angirasah 
kalpah šāntikalpas tu paficamah; cf. also the version of this same defective verse in the corre- 
sponding section of the Caranavyühopanisad, in Arlo Griffiths’ contribution to this volume). 
The Nāradapurāna (Pūrvārdha, 51.2-8b) both lists them and defines their subject matter: (1) the 
Naksatrakalpa as dealing with the asterisms and their presiding deities (see Atharvavedaparišista 
1, which deals with these and their various effects, particularly on the fates of the rulers of var- 
ious nations); (2) the vedānām kalpah (= Vaitanakalpa) as comprising the Vidhāna texts of the four 
Vedas (Rgvidhāna etc.), setting out the special fire-rites using Vedic mantras for supernatural 
effects (see Visnudharmottarapurana, Khanda 2, chapters 124-127, which gives Vidhāna texts for 
all four Vedas; cf. p. 188 in Arlo Griffiths' contribution to this volume); (3) the Samhitāvidhi as 
specifying the sage (rsih), metre (chandah), and presiding deity (devatā) of each of the various 
Atharvanic Mantras; (4) the Santikalpa as teaching the ritual procedures for countering the ef- 
fects of portents of all kinds (cf., e.g., Visnudharmottarapurana, Khanda 2, chapters 132-144); and 
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The term paficakalpah in the meaning 'one who studies the five Kalpas' is 
already given in the Mahābhāsya of Patafijali; and it appears in the Narayantya 
of the Mahābhārata in the meaning 'possessing the five Kalpas' with reference 
to the Atharvaveda itself. The contents of our Orissan Angirasakalpa corpus 
demonstrate beyond doubt that it is not the lost text of that title known to these 
early works.” But by taking on this title it asserts that it is; and in this capacity 
it adds the claim that of all the five Kalpas it is the foremost.”° 


The Officiants of the Angirasa Rituals 


The Atharvavedic priests who created and employed these texts did so to autho- 
rize and guide rituals that they expected to be engaged to perform for the court. 
For with a few exceptions that bear on their personal worship this Arigirasakalpa 
corpus comprises rituals in which the king is the sponsor and beneficiary (ya- 
jamanah), in which the principal stated aims are to subjugate, immobilize, or 
destroy his enemies,”° and in which the king’s duty to gratify these officiants 


(5) the Āngirasakalpa as setting out the rituals of the six kinds of hostile sorcery (sat karmani). This 
is accurate for items 1, 4, and 5, but not for 2 and 3. An old, widely attested, and more plausible 
tradition takes the Vaitanakalpa to be the Vaitānasūtra, the $rautasütra of the Saunaka recen- 
sion of the Atharvavedasamhita, and the Samhitavidhi to be the Kausikasütra, the Atharvavedic 
Grhyasütra. Samhitāvidhi in this sense is regularly employed in the Kausikapaddhati, Ke$ava's 
commentary on that text, as in its opening words: atharvavedasya samhitavidher vivaranam kriya- 
te. It is also supported by Sayanacarya, Atharvedasamhitābhāsya, vol. 1, pp. 25—27, and followed 
by BLOOMFIELD (1884, pp. 376-378) and others, e.g. MODAK (1993, p. 124). As BAHULKAR has 
pointed out (1987, p. 572), the name is appropriate, because the Kausikasütra goes beyond the 
range of other Grhyasütras by setting out the ritual applications (vidhih) of the Samhitā of the 
Atharvaveda. 

23 Mahābhāsya on 4.2.60: sarvasāder dvigos ca lo vaktavyah. sarvavedah sarvatantrah. savārttikah 
sasamgrahah. paficakalpah dvitantrah; Mahābhārata 12.330.34 (Visnu speaking): paficakalpam atha- 
rvanam krtyabhih paribrmhitam | kalpayanti hi mam viprā atharvānavidas tathā "Likewise learned 
brahmins expert in the Atharvaveda conceive of me as that Veda rich in Krtyàs with its five 
Kalpas’. 

24This is also the opinion of BAHULKAR (1987, p. 579). Seeing the Tantric character of the 
contents of the two Angirasa manuscripts in the BORI, Pune, and the fact that the rituals of these 
manuscripts, unlike those of the section on hostile rites (abhicārah) in the sixth Adhyaya of the 
Kaušikasūtra, are not based on the domestic New-moon and Full-moon sacrifice, he concluded 
that this Angirasakalpa cannot be the work of that name known to Darila, the author of the 
Kaušikasūtrabhāsya, Kešava, the author of the Kausikapaddhati, and Sāyaņa, and surmised that 
it may have been composed after the disappearance of the Saunaka Arigirasakalpa to fulfil the 
needs of the Paippaladins of Orissa for the fifth Kalpa. 

25 Āngirasa, P, f. 3v1-2: iti putrena samtustah provāca munir angirah | kalpam angirasam nama 
paficakalpesu cottamam "Thus, being pleased with his son [Brhaspati], the sage Angiras taught 
[him] the Kalpa called Arigirasa, the foremost of the five Kalpas’. 

?6See, e.g., Paippaladavasadisatkarmapaddhati p. 3: vasabhedam pravaksyami šatruhīno nrpo yatah | 
rajfio yasya *vaše (em. : vaset Ed.) sarvam tasyestam kim na siddhyati; p. 4: tato vicaksano raja vaša- 
karmani tatparah | sapatnān vašam ānīya bhunkte rajyam akantakam; p. 5: tasmāj jigamisum bhūpam 
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with honours, land-grants, jewels, gold, and grain is repeatedly stressed.*” 

It is therefore probable prima facie that the priests who performed these rit- 
uals did so as holders of the office of the king's personal priest (rājapurohitah). 
For all sources that speak of the qualifications required of that official rule ei- 
ther that he should be an Atharvavedin?? or that he should be an expert in the 
rituals of the Atharvavedic tradition. The latter formulation may have been 


jūātvā stambhanam ācaret; p. 5: ripūnām mohanam caitad rajfiam bahumatam bhavet | mohito hi na 
Saknoti pratikartum parakriyam; p. 18: raja rajyajayakankst srinrsimham prapūjya ca; p. 26: nrpasya 
bhavanāc chalam aišānyām disi karayet; p. 27: tasmād raja višeseņa šrīnrsimhaparo bhavet | yato 
nirupasargah san sarvābhīstam avāpnuvāt; p. 35: daksinam bhūpatir dadyat kartrtrptikarīm punah | 
nrpo digvijayam kuryad idam yantram vidhārayan; p. 36: tasmad raja yada Satrum balinam jetum 
icchati | tadatharvavidam prajfiam etam homam ca kārayet; p. 36: šrīnrsimhaš ca devah syat kartā 
catharvanah sudhih | raja ced visnubhaktah syāj javas tasya kare sthitah; p. 41: tato nrpesvaro viro 
mahajayaparayanah | brahmavedarthatattoajfiam karayeta mahajayam; p. 56: raja sarvavasam kanksann 
āsurīm sarvadā japet; p. 59: māranam karma kurvīta raja rastrasukhavaham; p. 63: āsurīti tato devī 
rājakarmasu gtyate; p. 70: etan mantram sada japtvā niscinto rājyabhug bhavet; p. 81: atmotsadakaram 
Satrum yuddhe jetum aparayan | desaraksakaro raja marayed balinam ripum; p. 109: mahābījam japan 
rājā jayam eti na šamsayah; p. 111: athavā yuddhasamaye yantram etat soasamnidhau | kenacid 
dharayed raja labhate *vijayasriyam (corr. : vijayam Sriyam Ed.). See also n. 21 on p. 202. 

27 Paippaladavasadisatkarmapaddhati p. 4: atharvavedatattvajfiam tasmād raja prapüjayet | sadātmī- 
yam prakurvīta yasya haste vašādikam; p. 7: *bahubhir (corr. : bahubhi Ed.) dravinair vastrair nānā- 
ratnair vibhüsanaih | pūjayitvā tatah pašcād vidhinā vrnuyad dvijam; p. 13: tatkumbhavarinacaryo 
"bhisificet tam narādhipam | tato 'smai daksinam dadyad yathasau paritusyati; p. 23: tasmān nara- 
patir vidvān dānamānādibhir dvijam | turyavedarthatattvajfiam atmiyam kurute sada; p. 61: nrpo 
'smai daksiņām dadyad dhanasathyam vivarjayet | ratnam gramavaram dhanyam yānāni kanakāni 
ca; p. 65: tato 'bhisiktah nrpatir dadyad vipraya daksinam | ratnam suvarnam dhānyāni yanani 
ca vasundharām; p. 131: tasmad raja višeseņa atharvāņam budham dvijam | dānasammānasatkārair 
nityam samabhipüjayet (echoing Atharvavedaparisista 4.6.3: tasmad raja visesena atharvanam jiten- 
driyam | dānasammānasatkārair nityam samabhipüjayet); p. 146: evam vijayam āsādya raja mantra- 
vide tatah | pradadyad *daksiņām (em.:daksiņā Ed.) šrestham gramam tattrptikaranam; p. 147: 
ücaryaya nivedayet | svarnam ratnam ca dhānyam ca yanam gramam gavam $atam; P, f. 31v2: 
dadyāc ca daksinam tasmai sahasram šatam eva va | gavam suvarnaniskanam bhūmim *ca sasyasalinim 
(conj. : cātyašašālinīm Cod.). 

28 Visnudharmottarapurana 2.5.3: dvivedam brahmanam raja purohitam atharvanam | paficakalpa- 
vidhanajfiam varayeta sudarsanam "The king should choose as his chaplain a handsome Athar- 
vavedin brahmin who is versed in [at least] two Vedas and knows the rituals of the five [Athar- 
vavedic] Kalpas’; and a passage in the southern recension of the Mahabharata after 12.72.2 of the 
critical edition (Appendix I, No. 8), especially Il. 6—7: brahmatvam sarvavajfiesu kurvitatharvano 
dvijah | rajfia$ catharvavedena sarvakarmani karayet ‘An Atharvavedin brahmin should serve as 
the Brahman priest in all [the king’s] Vedic sacrifices and should have all the [necessary] rites 
performed for the king following the Atharvaveda’. 

2 See, for example, Arthašāstra 1.9.9: purohitam uditoditakulasilam sānge vede daive nimitte 
dandanityam cabhivinitam āpadām daivamanusinam atharvabhir upayais ca pratikartāram kurvita 
‘[The king] should appoint as his personal priest one who is of noble family and conduct, 
skilled in the Vedas, their ancillary disciplines, portents, and the administration of justice, 
and able to counteract calamities of divine and human origin with the methods of the Athar- 
vaveda'; Yajfiavalkyasmrti 1.313: purohitam prakurvīta daivajīūam uditoditam | dandanityam ca 
kušalam atharvangirase tatha ‘He should appoint as his personal priest one who is expert in por- 
tents [and the averting of their consequences], who is of exalted family, and who is expert 
both in the administration of justice and in the pacifying and hostile rites [of the Atharva- 
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intended to convey the same sense as the former, since the Atharvavedic liter- 
ature frequently refers to Atharvavedins proper in this way, though it is also 
possible that the definition by competence rather than birth was intended to 
accommodate the appointment of persons who though initially Rgvedins, Ya- 
jurvedins, or Samavedins in accordance with their inherited affiliation had sub- 
sequently been initiated and trained in the rituals of the Atharvavedic tradition. 
That non-Atharvavedin experts in Atharvavedic ritual were also appointable 
may be inferred from the fact that we have passages both in the Atharvavedic 
literature itself and in the Mahābhārata that warn kings that appointing non- 
Atharvavedins will lead to disaster, a warning that would have no point if 
kings did not on occasion disregard this restriction?! and is confirmed in the 


veda]; Agnipurana 239.16c-17b (A) (= Nītišāstra quoted by Sāyanācārya in the introduction 
to his Atharvavedasamhitabhasya, pp. 5-6): trayyam ca dandanityam ca kušalah syāt purohitah | 
atharvavedavihitam kuryāc chāntikapaustikam "The [king's] personal priest should be well-versed 
in the three Vedas and the administration of justice, and he should perform the rites of pacifi- 
cation and invigoration prescribed by the Atharvaveda’; Matsyapurana quoted ibid.: purohitam 
tathatharvamantrabrahmanaparagam ‘and a personal priest who has mastered the Mantras and 
informative passages of the Atharva[veda]’; Sāyanācārya, loc. cit.: paurohityam ca atharvavidaiva 
karyam tatkartrkanam karmanam rajabhisekadinam tatraiva vistarena pratipaditatvat ‘The role of the 
[king’s] personal priest should be taken only by an expert in the Atharva[veda], since it is in that 
[Veda] that the rituals of which he is the officiant, such as the king's consecration, are taught’. 

30See, e.g., Atharvavedaparisista 2.2.3-4: divyantariksabhaumanam utpātānām anekadhā | šamayitā 
brahmavedajfias tasmad raksitā bhrguh | brahma šamayen nādhvaryur na chandogo na bahorcah | 
raksāmsi raksati brahmā brahmā tasmād atharvavit; 2.3.4: atharvavid guruh; 3.3.7: brahmavedavit; 
Paippalādavašādisatkarmapaddhati p. 23: turyavedarthatattvajfiam; p. 36: brahmavedavidam varah; 
p. 147: brahmavedavit. 

31Southern recension of the Mahabharata after 12.72.2 (Appendix I, No. 8), ll. 32-34: bahorcam 
samagam caiva vājinam ca vivarjayet | bahvrco rastranasaya rajanasaya samagah | adhvaryur balanasaya 
prokto vajasaneyakah ‘He should avoid [appointing] a Rgvedin, a Sāmavedin, or a Vājasaneyin 
Yajurvedin. A Rgvedin [chaplain] is said [in authoritative texts] to bring about the ruin of 
the kingdom, a Sāmavedin the ruin of the king himself, and a Vajasaneyin Adhvaryu that of 
the army”; cf. Atharvavedaparisista 2.4.1-5: paippaladam gurum kuryāc chrirastrarogyavardhanam | 
tathā šaunakinam vāpi vedamantravipašcitam | rastrasya vrddhikartaram dhanadhanyadibhih sada | 
atharvanad rte nānyo niyojyo 'tharvavid guruh | nrpena jayakamena nirmito "gnir ivadhvare | bahorco 
hanti vai rastram adhoaryur nāšayet sutān | chandogo dhananasaya tasmād atharvano guruh | ajūānād 
va pramādād va yasya syad bahvrco guruh | dešarāstrapurāmātyanāšas tasya na samsayah | yadi vā- 
dhvaryavam raja niyunakti purohitam | šastreņa vadhyate ksipram pariksīnārthavāhanah | yathaiva 
pangur adhvanam apaksī candajo nabhah | evam chandogaguruņā raja vrddhim na gacchati "He should 
appoint a Paippalada[-Atharvavedin] as his priest, for he will increase his wealth, realm, and 
health, or a Saunakin[-Atharvavedin], who is learned in the Mantras of [his] Veda. For he will 
cause the kingdom always to prosper in wealth, crops and the like. A king who desires to pre- 
vail over his enemies should appoint no expert in the Atharvaveda as his priest other than an 
Atharvavedin. For [the Atharvedin royal priest] has been created [as an element vital to his 
rule], just as the fire [is vital] to the Vedic sacrifice. A [royal priest who is a] Rgvedin destroys 
the kingdom, a Yajurvedin the [king’s] sons, and a Sāmavedin will bring about the loss of his 
wealth. Therefore [only] an Atharvavedin [should be appointed as his] priest. If out of igno- 
rance or inattention [a king] has a Rgvedin [in this office] the loss of his region, kingdom, capital, 
and ministers will certainly follow. If the king appoints a Yajurvedin as his priest he will soon 
be killed by the sword, having lost his wealth, horses, and elephants. A king with a Sāmavedin 
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latter, which concedes that a king may after all appoint a non-Atharvavedin if 
no Atharvavedin is available,*” a situation that we may suspect from the rela- 
tive paucity of epigraphical evidence of land-grants to Atharvavedins to have 
been commoner than the prescriptive textual evidence would suggest. Indeed, 
the Atharvavedins themselves may have recognized that their numbers had 
to be supplemented and attempted to control this in a manner that presented 
the Atharvavedic tradition as a domain of knowledge above that of the com- 
mon brahmanical tradition. For while acknowledging that non-Atharvavedins 
may study the Atharvaveda they ruled that such persons should be allowed 
to do so only if they first underwent the Upanayana ceremony for a second 
time? This transforms expertise in the Atharvavedic rites, at least for those 
not privileged by birth as Atharvavedins, into a domain of restricted recruit- 
ment within the broader brahmanical religion and thereby conceptualizes it in 
a manner that makes it analogous to the religions of the Šaivas, Pāficarātrikas, 
and others, that is to say, as a tradition to which those within that religion may 
ascend through a further rite of passage. Indeed the Saivas themselves have 
presented the Atharvaveda in just these terms. After defining the Rgveda, Ya- 
jurveda, and Samaveda together with the Smrtis as the common revelation the 
Jayadrathayamala's first Satka goes on to list those scriptures that are the basis of 
those religious systems that transcend this level, and includes the Atharvaveda 
among them: 


The Saura, Saiva, and Pāficarātra [scriptures], the Lākula and Vaimala [scrip- 
tures of the Saiva Atimarga], the Atharvaveda, [the texts of] Samkhya and 
Yoga, and the scriptures of the Buddhists, Jains, and the like, are restricted 
teachings (višesatantram), because a person adheres to [one of] them only 
after taking on specific vows [in addition to or in place of the general obliga- 
tions imposed by brahmanical authorities].** 


This image of the esoteric otherness of the Atharvavedic tradition can only have 
been made more plausible by the incorporation of the kind of Tantric proce- 
dures seen in our Arigirasakalpa corpus and indeed by the existence of the related 


as his priest does not prosper, just as a cripple cannot walk and a bird without wings cannot 
fly.’ 

32Southern recension of the Mahabharata after 12.72.2 (Appendix I, No. 8), Il. 68-70: vājinam 
tadabhave ca carakadhvaryavan atha | bahvrcam sāmagam caiva nitisastrakrtasraman | krtino ‘tharvane 
vede sthapayet tu purohitan ‘If there is no [Atharvavedin available] he may appoint a Vajasaneyin 
or Caraka (Kāthaka) Yajurvedic officiant, a Rgvedin, or a Sāmavedin as his chaplain, provided 
such persons have studied the science of polity and are well-versed in the Atharvaveda’. 

93 Atharvavedaparišista 49.5.3: anyavede dvijo yo brahmavedam adhitukamah sa punar upaneyah ‘A 
brahmin in another Veda who wishes to study the Atharvaveda must undergo a second Upa- 
nayana’. 

MIayadrathayamala, Satka 1, f. 166v2—4 (35.68-69b): sauram šaivam paficaratram pramāņam 
vaimalam matam | atharvam samkhyayogam ca bauddham ārahatādikam | visesakhyam yatas *tatra 
(em.:tantram Cod.) visesasamayat sthitih. For the whole account of the hierarchy of revelations 
of which this passage is a part see SANDERSON 2007, pp. 232-235. 
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Tantric Atharvanic materials that have been presented without the disguise of 
attribution to this collection in the form of the unpublished Kalarudratantra sub- 
titled Kālikāgama.*” 

If the Atharvavedin officiants envisaged in the Arigirasakalpa corpus were 
indeed persons occupying the office of the royal priest, having inherited quali- 
fication for this office through their patriline or perhaps in some cases through 
having acquired it through a second Upanayana and subsequent training, then 
they would have ranked among the highest dignitaries of the states that they 
served. The Visnudharmottara, for example, portrays this official as a member of 
a small élite consisting besides himself of the king, the chief queen (agryamahisī), 
the crown-prince (yuvarajah), the chief minister (mantr7), the general of the army 
(senāpatih), and the royal astrologer. Nor was he considered an inferior among 
them. For when the same text prescribes the design and dimensions of the para- 
sol (chattram) and yak-tail fly-whisk (camarah) to be carried by their attendants 


35In the twenty-one short Patalas of this Tantra Kalarudra teaches Skanda a number of Vidyās 
for hostile purposes including in the first Patala an atharvanī sikhavidya described as the very 
essence of the Atharvaveda (f. 2v: turyam ātharvaņam vedam nānāmantrasamanvitam | tanma- 
dhye kevalam turyam atharvanasiras tathā | *turyāt turyataram [em.:turyaturyetaram Cod.] caiva 
*tacchikhety (em. : tatsakhyety Cod.] abhidhīyate | atharvant(m) sikhavidya(m) yo jānāti sa buddhi- 
mān). The principal deities of these Vidyās, mostly described as Atharvanic (atharvanāstra- 
vidya, atharvanikam astram, atharvanamahavidya), are the goddesses Dhūmāvatī (Kākadhūmāvatī, 
Mohinīdhūmikā, Uccātanadhūmikā, Trailokyamohanī Dhümavati), Ārdrapatī Kālī, Mrtyukālī, 
Kālarātri, Gharmatikā (also called here Gharmatī and Gharmutika), Kālī, and Candacamundi. 
In the colophons the chapters of the text are described as being kālikāgame kālarudratantre (f. 6r) 
or šrīkālarudratantre kālikāgame (f. 17r). Other instances of the disintegration of the bound- 
ary between the Vedic and the Tantric in the classification of Atharvanic material exist and 
could be fruitfully studied. Note, for example, that a Nepalese digest of sources on the pro- 
pitiation of the Vidyās of the Pratyangirās (Siddhilaksmī etc.) and Guhyakālī (*Pratyangirā- 
divisayakasamgraha) contains a chapter (ff. 30r4—36v10) setting out a Paddhati for the worship 
of the latter whose colophon attributes it to the Atharvanasamhita of the Haharavatantra or to 
the Atharvanasamhita that is the Hāhārāvatantra (f. 36v10: iti haharavatantre atharvanasamhitayam 
guhyakālīpūjāpatalah). Similarly, the 23-syllable Pratyangirà OM HRIM 2 KSEM BHAKSA JVALA- 
JIHVE KARALADAMSTRE PRATYANGIRE KSEM HRIM HŪM PHAT attributed in that same di- 
gest (f. 26r10-11) to the Devryamala is a variant of the Atharvanabhadrakalimahavidya OM KSAM 
BHAKSA JVALAJIHVE KARALADAMSTRE PRATYANGIRE KSAM HRIM HUM PHAT seen in a South 
Indian manuscript with the name of that Vidyā as its title. The visualization-verse for this 
Vidyā goddess given in the digest (f. 26r11-v1) appears at the end of two other South Indian 
manuscripts in the same collection: the Pratyangirābhadrakālīmantra and the Pratyangiramantra. 
Also to be considered in this context is the Kubjikopanisad, preserved in Nepalese manuscripts, 
in which the cult of the Sakta goddess Kubjikā is expounded by Sanatkumāra to Pippalada 
for the use in hostile ritual by Atharvavedins, Šaunakin or Paippalādin (5.2). This text was 
composed in Bengal or in a region influenced by its Šāktism, since it has incorporated the wor- 
ship of the ten Mahavidyas (Daksinakalika, Ugratārā, Sodasi, Bhuvanešvarī, Caitanyabhairavī, 
Chinnamasta, Dhūmāvatī, Bagalāmukhī, Mātanginī, and Siddhalaksmī) (11.1—21.12) that are 
distinctive of that tradition. It also contains a variant of the Pratyangirāmantra, cited here from 
the Deviyamala and the Atharvanabhadrakalimahavidya manuscript: KSAM BHAKSA JVALAJIHVE 
KARALADAMSTRE PRATYANGIRE KSAM HRIM NAMAH (24.4), and of that beginning OM KHAT 
PHAT given in the Angirasakalpa materials as one of two Mantras of Mahakrtya; see below, p. 214. 
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in public as the external symbols of their relative standing it tells us that the 
length of the pole of the king's parasol (chattradandah) should be six cubits, those 
of the general, royal astrologer, and royal priest five, and those of the queen 
and crown-prince four and a half (2.13.7c-9), and that the breadth of the para- 
sol should be similarly calibrated, its width in each case being half the length of 
the pole (2.13.10ab).** The royal priest, then, was ranked below the king himself 
but above the queen and the crown-prince, enjoying the same status as the chief 
minister. 

However, there is no unambiguous declaration in these Arigirasakalpa texts 
that the officiants envisaged by them occupied this exalted office. The closest 
to such a statement that I can find is this: "Therefore a wise king should always 
make his own with gifts, honours, and the rest, a brahmin who understands 
the essence of the teachings of the fourth Veda',*” which is strikingly similar 
to statements in the Atharvavedaparisista that certainly do refer to the king's ap- 
pointing an Atharvavedin as the rājapurohitah.** However, suggestive though 
this parallel is it does not amount to decisive evidence. It is possible, there- 
fore, that the Atharvavedins of the Arigirasakalpa texts were envisaged as serving 
their rulers outside this semi-ministerial office, or that the redactors of the texts 
have avoided greater specificity because they were addressing a situation in 
which the royal priest was only the foremost among a number of Atharvavedin 
officiants attached to the court. In any case the texts reveal that for many of the 
rituals that they teach the king was to engage the services of not one but several 
brahmins and that all were to be Atharvavedins.?? 


36Similarly, we are told that the king's fly-whisk should be uncoloured, those of the astrologer, 
chief minister, and priest yellowish, and those of the chief queen, the crown-prince, and the 
general black; see Visnudharmottarapurana 2.12.5—6, emending rājñā to rajfio in 5b. 

37 Paippaladavasadisatkarmapaddhati, p. 23: tasmān narapatir ... (quoted in n. 27). 

38Thus Atharvavedaparisista 2.1.4: daivakarmavidau tasmāt samvatsarapurohitau | grhniyat satatam 
raja danasammanarafijanaih "Therefore the king should always adopt with gifts, honours, 
and favours an astrologer learned in astrology and a priest learned in the rituals [of 
the Atharvaveda]’; and ibid. 4.6.3 and 69.7.2: tasmüd raja visesena atharvanam jitendriyam | 
dānasammānasatkārair nityam samabhipūjayet "Therefore the king should always show special 
veneration to an Atharvavedin of controlled senses with gifts, honours, and favours'. 

??Thus Paippaladavasadisatkarmapaddhati, p. 18: parasainyam jetum icchann etat karma samacaret | 
atyantatvarito rājā dvijair homam vidhapayet | tathāvidhadvijālābhe ekenaiva tu havayet "Desiring to 
conquer the army of an enemy the king [himself] should do this ritual. If he is exceedingly 
pressed for time he may have the fire sacrifice performed by brahmins. But if he cannot find 
[the requisite number] he may have it performed by just one"; p. 147: vidrāvanasya siddhyartham 
kārayed brahmaviddvijaih ‘In order to accomplish the routing [of his enemy] he should have [the 
fire sacrifice] performed by Atharvavedin brahmins'. I take brahmavid- here to mean brahmave- 
david ‘learned in the Atharvaveda’; cf. p. 36: atharvavedatattvajfiam tasmān nrpatir arcayet; ibid.: 
brahmavedavidām varah; and ibid.: tadatharvavidam prajfiam etam homam ca kārayet. For the use 
of the term brahmavedah in the meaning atharvavedah, see BLOOMFIELD 1899, p. 10, and, e.g, 
Atharvavedaparišista 1.15.1 and 49.1.2: rgvedo yajurvedah samavedo brahmavedah; 49.4.1: tatra brah- 
mavedasya nava bheda bhavanti. tad yatha paippalādāh ...; P, f. 1v4: brahmano vedanād dhetor brah- 
mavedo "yam ucyate; Jayantabhatta, Nyayamafijarr vol. 1, p. 623, 1. 16: ata eva brahmavedah athar- 
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The Manuscripts 


Of various potentially relevant Orissan Angirasa manuscripts I have had access 
to photographic copies of three, all undated and on palm leaf. The first is the 
Asimila manuscript transcribed as PANDA's Paippalādavašādisatkarmapaddhati. 
The other two, in the Devanagari script, are in the library of the Bhandarkar 
Oriental Research Institute in Pune, both catalogued as Arigirasa (Atharvavediya), 
i.e. ‘the Arigirasa [Kalpa] (of the Atharvaveda)'. Both are incomplete.?? 


The Contents of MS P, and the materials it shares with MS As (— Ed") 


The manuscript BORI 960 of 1887-91 (P,) opens with a long text on the cere- 
mony of affusion with water empowered with the Mantra of Nrsimha (nrsimhā- 
bhisekah [ff. 1v—55v]), ending with a colophon that specifies that this is the end 
of the second Patala of the Vāmanabhavadāsīya.*! The contents of the rest of the 
manuscript (ff. 55v3-) are, barring minor variants, identical with those of ap- 
proximately the first half of the Asimila manuscript (As). The common text 
runs continuously from the beginning of the latter to a point three verses from 
the end of the Bhadrakālīmahābījavidhi. Here P, breaks off.? The contents of 
the portion of the manuscript that it shares with PANDA’s edition (Ed?) are as 


vaveda iti. In the account of the rites of Āsurī Durga (Asurikalpa) we are told that the king should 
appoint two brahmins to perform the fire sacrifice. These are the principal officiant, termed the 
ācāryah, and his assistant, termed the brahmā (Paippaladavasadisatkarmapaddhati, p. 63): vrnuyad 
dhomakāriņau | acaryam ornuyat püroam brahmanam tadanantaram. In his Āsurīdīpikā Bhüdhara 
tells us that there are three possibilities in this tradition. The yajamanah may appoint five, 
namely an ācāryah, a brahma, a prstaprativakta, a mantraniscayakah, and a dravyopakalpakah—this, 
he says, is the view of Paithinasi—, or two, namely an ācāryah and a brahma—for this he cites 
the passage of the Āsurīkalpa given above—, or just an ācāryah, in which case the brahmā is 
represented by a water-vessel (udapātram)—for this he cites the Vaitānakalpa (Paippalādavašādi- 
satkarmapaddhati, pp. 123—124): tatra pafica brahmanah karmanirvāhakāh. tesv apy eka ācāryah aparo 
brahmā anyah prstaprativaktā itaro mantraniscayakah aparo dravyopakalpakah. tathā ca paithinasih: 
"ekah karmani yuktah syad eko dravyopakalpakah | ekah prstah san pratibrüyad eko mantrasya niscaye”. 
BRHASPATE YAJNAM PAHI iti brahmajapavidhanad brahmā siddham. tad *evam (em.:eva me Ed.) 
tanmate paficaiva brahmanah. athavācāryabrahmānau dvāv eva *ortau (corr. :vrttau Ed.). uktam 
cāsurīkalpe "samkalpya prathamāvrttim vrnuyad dhomakarinau | acaryam vrnuyat pūroam brahmāņam 
tadanantaram” iti. yad vaika eva vidvān kartā. brahmā punar udapātram. vacanam vaitānakalpe "anyam 
brahmanam *anūcānam (corr. : anucānam Ed.) upavesyam udapātram vā” iti. evam atharoanakarmani 
trividhā brahmanavyavastha. The statement said to occur vaitānakalpe can be traced to Atharvaveda- 
parišista 37.16.1. 

The contents of the two Pune manuscripts have been briefly described by BAHULKAR 
(1987). See Arlo Griffiths’ contribution to this volume, §2D, for a list of all Angirasa manuscripts 
available to him and the relevant sigla. Griffiths points out that the original provenance of the 
two Pune manuscripts must also lie in Orissa. 

41 Angirasakalpa, P, f. 56v2—3: iti vamanabhavadasiye abhiseko nama dvittyah patalah samaptah. 

“The last words are tato mahānavamyām tu gandhādyair bahubhir yajet, which are found on 
p. 113, 1. 10 of the edition. 
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follows: 


1. P, ff. 56v3-61v4; = Ed" pp. 1-8. Definitions of the six hostile rites (sat 
karmāņi): subjection (vašam), immobilization (stambhanam), deluding (mo- 
hanam), causing dissension (vidvesaņam), causing panic (uccātanam), and 
killing (maranam). Colophon: ity angirasakalpe vasadisatkarmani samāptāni. 


2. P, ff. 61v4—63r4; = Ed? pp. 8-9. Incompatibility between various hostile 
rites. Colophon: ity angirasakalpe karmavirodhakathanam. 


3. P, ff. 63r4-64v1; = Ed" pp. 9-11. Foretelling the future by means of 
Yantras“ of Nrsimha and his 32-syllable Anustubha Mantrarāja: UGRAM 
BHIMAM MAHAVISNUM JVALANTAM SARVATOMUKHAM | NRSIMHAM 
BHISANAM BHADRAM MRTYUMRTYUM NAMAMY AHAM. Colophon: ity 
āngirase anāgatārthavedanam. 


4. P, ff. 64v1-66v1; = Ed" pp. 11-14. Affusion of the king with water em- 
powered by Nrsimha's 32-syllable Mantrarāja. Colophon: ity angirasakalpe 
nrsimhābhisekah. 


5. P, ff. 66v1-68v4; = Ed? pp. 14-16. The benefits of the 32-syllable Mantra- 
raja. Colophon ity argirasakalpe mantrarajavijfianam samāptam. Ed" has here 
an additional section (pp. 16-17): ity angirase kalpe parakarmanivaranam. 


6. P, ff. 68v4—75v1; = Ed? pp. 17-23. Worship of Nrsimha's Mantrarāja for the 
destruction of the king's enemies, the warding off of drought, and other 
benefits. Colophon: ity angirase mantrarajavidhih. 


7. P4 ff. 75v1-76r4; = Ed? pp. 23-25. Worship of Nrsimha's Mantrarāja to 
protect a fort when the king has retreated to it after a defeat in battle. 
Colophon: ity angirase kalpe durgaraksāvidhānam. 


8. P, ff. 76r4—77v1; = Ed? pp. 25-26. Worship of Nrsimha's Mantrarāja to 
falsify a rumour. Colophon: ity āngirase kimvadantimrsakaranam. 


BI am greatly indebted to Arlo Griffiths for having provided me with all the Paippalada mate- 
rials used in this paper. In 2004 he sent me a copy of PANDA’s Paippaladavasadisatkarmapaddhati. 
When after reading this edition I told him of my interest in its Sakta Saiva elements he provided 
me with scans of the Asimilà manuscript and lent me his photocopies of the two Angirasakalpa 
manuscripts in the collection of the Bhandarkar Oriental Research Institute. After I had pre- 
pared drafts of editions of the Parājapavidhi, the Bhadrakaltmantravidhi, and the Bhadrakālīmahā- 
bijaprasamsa from the evidence of these three witnesses and sent them to him he did me the 
great kindness in 2005 of preparing for me while he was in Bhubaneswar collations of my edi- 
tions of these texts with two other Arigirasakalpa manuscripts in the collection of the Orissa State 
Museum, T/121 and T/187, that he had found to contain them. I am also grateful to him for 
providing me with electronic texts of PANDA's edition of the Asimila manuscript and BOLLING 
and VON NEGELEIN's edition of the Atharvavedaparišista, and for sending me a copy of PAT- 
TANAYAK’s edition of Laksmīdharamišra's Saivacintamani, on which see p. 232 and n. 76. 

^ For a definition of Yantra in this sense see n. 134 on p. 264. 
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. Pi ff. 77v1-78r4; = Ed? pp. 26-27. Bali offered to Nrsimha and other deities 


to put an end to unforeseen calamities in the palace, region, or capital. 
Colophon: ity āngirase kalpe nrsimhabalividhih. 


P, ff. 78r4—79r1; = Ed? pp. 27-28. Other benefits of the same. Colophon: 
ity angirase kalpe nrsimhabalikarmaphalakathanam. 


P1 ff. 79r1-80r4; = Ed? pp. 28-30. Worship of 16-armed Abhayanrsimha to 
end a major danger. Colophon: ity angirase abhayanrsimhavidhih. 


P, ff. 80r4-85v3; = Ed" pp. 30-37. Worship of 20-armed Jayanrsimha 
for victory in war (Mantra: OM SRINRSIMHA JAYA JAYA SRĪNRSIMHA). 
Colophon: ity āngirase jayanrsimhakalpah. 


P; ff. 85v3-89r4; = Ed? pp. 37-42. Worship of 20-armed Mahājayanrsimha 
for victory in war (Bīja: KSRAUM; Mantra: ŠRĪNRSIMHA JAYANRSIMHA 
AMUKAM JAYA 2 NRSIMHA HRIM). Colophon: ity angirase mahanrsimha ... 
(P1), ity angirase mahajayakalpah (Ed"). 


P, ff. 89r4—92r3; = Ed" pp. 42-46. The Mantra of the four-armed goddess 
Asuri Durgā (OM NAMAH KATUKE KATUKAPATRE SUBHAGE ĀSURI RAK- 
TAVASASE ATHARVANASYA DUHITRE GHORE GHORAKARMANI KARIKE 
AMUKASYA PRASTHITASYA GATIM DAHA UPAVISTASYA BHAGAM DAHA 
ŠAYITASYA MANO DAHA PRABUDDHASYA HRDAYAM DAHA 5 PACA 2 
MATHA 2 TĀVAD DAHA YĀVAN ME VASAM AGACCHET SVAHA) and her 
visualizations appropriate to the various hostile rites. Colophon: ity 
āngirasakalpe āsurīdhyānāni.*? 


P: ff. 92r3—93r1; = Ed" pp. 46-47. How to obtain the outcome of one's 
choice with the Mantras of Āsurī and Nrsimha. Colophon: ity āngirase 
anistašakune istasiddhih (P1), ity angirase istānistašakune istasiddhih (Ed"). 


P, ff. 93r1-94r4; = Ed? pp. 47-48. The worship of Asuri and the deities of 
her retinue. Colophon: iti pūjāvidhih. 


5 Asuri is already present in Atharvavedic tradition in the Āsurīkalpa of Atharvavedaparisista 
35. Indeed the latter, or a version of it, is probably what is mentioned in Mahābhāsya on 4.1.19 
under the name āsurīyaļ kalpah. The Parišista gives the Mantra used here in the Ārtgirasa collec- 
tion but without a goddess of this name and no liturgical elements borrowed from or prefig- 
uring the Tantric. There and in the Arigirasa text āsurī is the name of the Indian Black Mustard 
plant Sinapis ramosa Roxb. (MAGOUN 1889, pp. 171-172), which is ground into a meal out 
of which an effigy of the enemy is fashioned as the focus of hostile sorcery, being smeared 
with ghee, chopped up, and offered in the sacrificial fire (35.1.6—7: hantukāmo hi šatrūmš ca 
vasikurvams ca bhūpatīn | asurislaksnapistajyam juhuyad akrtim budhah | arkendhanāgnim prajvālya 
chittvastrenakrtim tu tām | pādāgrato 'stasahasram juhuyad yasya vasy asau). In the Angirasa text all 
this is retained but the character of the ritual is transformed by superimposing a Tantric cult of 
a goddess who bears the plant's name and is eguated with Durgā. 


212 


17. 


18. 


19. 


20. 


21. 


22. 


23. 


24. 


25. 


26. 


27. 


28. 


29; 


ALEXIS SANDERSON 


P, ff.94r4—95r1; = Ed? pp. 48-49. Fire-offering to Āsurī and the offering in 
the fire of the parts of a dismembered effigy of an enemy. Colophon: ity 
āngirase homasāmānyavidhih. 


P, ff. 95r1-95r3; = Ed? pp. 49. Assuming the mental states of Āsurī appro- 
priate to the six hostile rites. Colophon: ity angirase bhāvanāsatkam. 


P, ff. 95r3-95v1; = Ed" pp. 49-50. The substances with which the offerings 
into fire should be smeared in the six hostile rites. Colophon: ity āngirase 
afijanasatkam. 


P, ff. 95v1-96r2; = Ed? pp. 50-51. Ranking of the durations of the hostile 
fire sacrifices from one to twenty-one days. Colophon: ity āngirase homa- 
kalanirnayah. 


P, ff. 9612-9714; = Ed? pp. 51-52. How to adjust the Mantra of Āsurī ac- 
cording to the goal and context; and the meaning of its words. Colophon: 
ity angirase āsurīmantrārthakathanam. 


P, ff. 97r4—98r1; = Ed? p. 53. The shape of the fire-pit in the various hostile 
fire sacrifices. Colophon: (ity āngirase) kundavidhih. 


P, ff. 98r1-98v3; = Ed" pp. 53-54. The metaphysical nature of Āsurī as the 
root-power (mūlašaktih) that operates through her proximity to Brahma. 
Colophon: ity angirase āsurīsvarūpakathanam. 


P1 ff. 98v3-99v4; = pp. 54-55. Rites of a Yantra of Asuri Durga. Colophon: 
ity angirase satkarmasiddhinamasurimahayantram. 


P, ff. 99v4—10114; = Ed? pp. 55-57. Rites of Āsurī Durga for the subjection 
of an enemy. Colophon: ity angirase šatruvasah. 


P; ff. 101r4-101v3; = Ed? p. 57. Rites of Asuri Durga for the immobilization 
of an enemy. Colophon: ity angirase stambhanam. 


P, ff. 101v3—104v3; = Ed? pp. 57-61. On the nature of immobilizing, delud- 
ing, causing dissension, causing panic, and killing the enemy. Colophon: 
ity angirase asurikalpah samaptah. 


P, ff. 104v3-108v3; = Ed? pp. 61-66. A work by an anonymous scholar on a 
fire sacrifice culminating in the dismemberment and sacrifice of an image 
of the enemy made of the Āsurī fruit and other substances. Colophon: ity 
āsurīvidhānakalpah samāptah. 


P, ff. 108v3-110r4; = Ed" pp. 66—67. Fire sacrifice of an image made of 
meal of the Āsurī-plant for various purposes. This is the Āsurīkalpa of 
Atharvavedaparisista 35. Colophon: ity āsurīkalpah. 


30. 


31. 


32. 


33. 


34. 


35. 


36. 


ATHARVAVEDINS IN TANTRIC TERRITORY 213 


P; ff. 110r4—111v3; = Ed" pp. 67-70. The worship of the 2000-armed god- 
dess Pratyangirā to ward of the Krtyā of the enemy (Vidyā: OM HRĪM 
NAMAH KRSŅAVĀSASE ŠATASAHASRASIMHAVĀHINI SAHASRAVADANE 
MAHĀPRABALE APARĀJITE *PRATYANGIRE [P; : PRIYANGIRE Ed?] PARA- 
SAINYAVIDHVAMSINI PARAKARMAVIDHVAMSINI PARAMANTROTSADINI 
SARVABHŪTAVIMARDINI SARVADEVAN VIDHVAMSAYA 2 SARVAVIDYAM 
KRNTAYA 2 PARAMANTRAN SPHOTAYA 2 SARVASRNKHALAS TROTAYA 2 
JVALAJJVALAJIHVE KARALAVADANE PRATYANGIRE KLĪM NAMAH OM). 
Colophon: ity āngirase kalpe paravidyanivaranam.^6 


P; ff. 111v3-113r1; = Ed" pp. 70-71. Mantra rites of two-armed and ten- 
armed Kali for victory (KALIKAYAI NAMAH). Colophon: (ity argirase şad- 
aksarakalt) kalpamantravidhih. 


P; ff. 113r1-113v4; = Ed? pp. 71-72. Mantra rite of Kali to be worshipped 
on a sword to be given to the king before he enters battle (OM NAMAH 
KALIKAYAI). Colophon: ity angirase kalpe kālikāmantravidhih. 


P, ff. 114r1-115r1; = Ed? pp. 72-74. Worshipping Brahma, Visnu, and Ma- 
hešvara in the king's bow before battle with the Atharvavedic Mantra OM 
DHANVANA GA DHANVANAJIM JAYEMA DHANVANA TIVRAH SAMADO 
JAYEMA | DHANUH SATROR APAKAMAM KRNOTU DHANVANA SARVAH 
PRADISO JAYEMA (Paippaladasamhita 15.10.2).7 Colophon: ity āngirase 
dhanurmantravidhih. 


P, ff. 115r1-115vl; = Ed? p. 74. An Atharvavedic Mantra (Paip- 
paladasamhita 1.3.1) to empower the king’s arrows for victory: OM 
VIDMĀ SARASYA PITARAM PARJANYAM BHURIDHAYASAM | VIDMO HY 
ASYA MATARAM PRTHIVIM VISVADHAYA(SA)M. Colophon: ity angirase 
Saramantrah. 


P, ff. 115v1-116r3; = Ed? pp. 74—76. Rite to be commissioned by the king 
for the pacification of inimical planets. Colophon: ity angirasakalpe graha- 
šāntividhih. 


P: ff. 116r3-118r1; = Ed? pp. 76-78. Rite of the formless Vijfianabhairava 
Rudra with the Atharvavedic Mantra OM BHŪH BHUVAH SVAH SVĀHĀ 
JANAD OM (e.g. Vaitanasütra 1.3.18), which both frees from the sin incurred 


46Pratyangira is a Tantric personification of Atharvavedic counter-sorcery (pratyangirasam). 

"The final words of the Mantra are... prtanā jayema in BHATTACHARYA'S edition, who fol- 
lows here the reading of the Orissa manuscripts; however, the Kashmir manuscript reads ... 
pradišo jayema, and the authenticity of this reading is confirmed both by the testimony of the 
Angirasa tradition, and by the nearly identical parallel that is Revedasamhita 6.75.2. 
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by commissioning hostile rites and bestows self-realization. Colophon: ity 
āngirase vijūānabhairavamantrah.* 


P, ff. 118r1-120r2; = Ed" pp. 78-81. Rites of two Mantras of the lion- 
faced goddess Mahākrtyā to kill an enemy without going to war: KHAT 
PHAT DEVI MAHAKRTYE VIDHUMAGNISAMAPRABHE | HANA SATRUN 
TRISULENA KRUDHYASVA PIBA SONITAM (cf. the Atharvanic Kubjikopa- 
nisad 22.5: KHAT PHAT JAHI MAHAKRTYE VIDHUMAGNISAMAPRABHE | 
DEVĪDEVI MAHAKUBJE MAMA SATRUN VINASAYA MAMA SATRUN 
VINASAYOM) and OM HRIM MAHAYOGINI GAURI TRIBHUVANAMKARI? 
HUM PHAT. Colophon: ity ārīgirase mahakrtyavidhanam.°° 


P, ff. 120r2-120v4; = Ed? pp. 81-83. Rite of another Krtyamantra: KRSNA- 
VARNI BRHADRŪPI BRHATKARNI MAHADBHAYI | DEVI DEVI MAHADEVI 
MAMA SATRUN VINASAYA. Colophon: ity āngirase krtyamantravidhanam. 


P, ff. 120v4—123r3; = Ed" pp. 83-87. A Krtyamantra rite to be commis- 
sioned by a king to cause the effect of any Krtyā rite to be directed back 
to the enemy who has performed it against him with the Atharvavedic 
Mantra OM SABANDHUS CASABANDHUS CA YO ASMAM ABHIDASATI | SA- 
BANDHUN SARVAMS TIRTVAHAM BHUYASAM UTTAMAH ... (Paippalada- 
samhitā 19.5.14). Colophon: ity angirase krtyapratisarah. 


P, ff. 123r3-123v3; = Ed? p. 87. A metaphysical explanation of the efficacity 
of such counter-rites. Colophon: ity angirase krtyapratisare yuktih. 


P, ff. 123v3-124v2; = Ed" pp. 87-89. How a king may recognize that a 
hostile rite has been directed against him (krtyacihnani). No colophon. 


P, ff. 124v2-125r1; = Ed" p. 89. A golden Yantra by means of which a king 
can cause the effect of hostile rites to revert to his enemy. Colophon: ity 
angirase pratisarayantram. 


P, ff. 125r1-125v4; = Ed" pp. 89-91. A tantricized rite of the Atharvavedic 
Abhayamantra of Rudra (OM ABHAYAM SOMAS SAVITA ..., Paippalāda- 
samhitā 1.27.1) to be performed by the king for his security. Colophon: ity 
angirase ‘bhayamantrah. 


^8 For those familiar with the Kashmirian Saiva literature the name Vijfianabhairava will bring 
to mind the Vijfianabhairava, a scriptural text with a Trika background concerned with medita- 
tion techniques for liberation which received a commentary by Ksemarāja and has enjoyed great 
popularity down to recent times. It is probable that the same association was in the mind of the 
namer of this Angirasa Mantra. Here in P; the Mantra of Vijfianabhairava is Vedic. But in P» it 
is Tantric; see below, p. 220. 

^ Cf. the reading BHUVANABHAYAMKARI in this Mantra in item 10, below on p. 218. 

The term krtyā refers in the Atharvaveda to a hostile spell that may take the form of an effigy 
with human features, particularly one used against an enemy; see, e.g., Atharvavedasamhita 10.1. 
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P; ff. 125v4-126v1; = Ed? pp. 91-92. A parallel tantricized rite of the 
Atharvavedic Abhayamantra of Indra (OM YATA INDRA BHAYAMAHE ..., 
Paippaladasamhita 3.35.1). Colophon: ity angirase aindrabhayamantrah. 


P, ff. 126v1-127v4; = Ed? pp. 92-93. Rite of the Mantra of Sarvakāma- 
bhairava (OM BHAIRAVAYA NAMAH) for the attainment of any limited 
goal by any person and for the attainment of identity with Rudra (rudra- 
tvam) by a meditator (yog?) or gnostic (jūānī). Colophon: ity āngirase sarva- 
kāmabhairavah. 


P; ff. 127v4-128v2; = Ed" pp. 94—95. A tantricized rite of a Rgvedic Man- 
tra (8.64.1, OM AVA BRAHMADVISO JAHI) that accomplishes simultane- 
ously self-protection and the destruction of one's enemies. Colophon: ity 
āngirase svaraksāripughātah. 


P, ff. 129r1-129v2; = Ed? p. 95. A rite of the goddess Pratyangirā on a 
Yantra of gold or birch-bark to ward off the spells of an enemy. Colophon: 
ity angirase paravidyanivaranayantravidhih. 


P; ff. 129v2-130r3; = Ed? p. 96. Rite of the one-syllable Mantra of Bhairava 
(BHAM) for the attainment of liberation. Colophon: ity āngirase ekaksara- 
bhairavamantrah. 


P, ff. 130r3—132r2; = Ed? pp. 96-98. Rite of the trisyllabic Mantra of the 
goddess Tripurabhairavi (HSRAIM HSKLRIM HSRAUHM) for the attainment 
of various effects, hostile and other. Colophon: ity angirase tripurabhairavi- 
vidhānam. 


P; ff. 132r2—134v3; = Ed? pp. 98-101. Rite of the Mantra of the goddess 
Para (SAUH) for the attainment of liberation. Colophon: ity āngirase parā- 
japavidhih. 


P, ff. 134v3-135v1; = Ed? pp. 101-102. Rite of the Vidya goddess 
Gharmatikā (OM GHARMATIKE 2 MARKATIKE 2 GHORE 2 VIDVESINI 2 VI- 
DVESAKARINI 2 AMUKAMUKAYOH PARASPARADVESAM 2 KURU 2 SVA- 
HA VASAT) to bring about hostility between one's enemies (vidvesanam). 
Colophon: ity angirasakalpe gharmatikāvidhih.>' 


P: ff. 135v1-136v4; = Ed" pp. 102-103. Factors that prevent the success 
of Mantra rites and procedures for counteracting them. Colophon: ity 
angirase kalpe 'siddhipratikarah. 


The origin of the name Gharmatikā, which also appears in the forms Gharmutika and 
Ghurmutikā (Saradatilaka 24.15), is obscure. The fact that the vocative gharmatike is followed 
in the Vidyā by markatike suggests the tentative hypothesis that this goddess that causes dissen- 
sion personifies in these epithets the mosquito (cf. Prakrit ghammodi) and the spider (cf. Prakrit 
makkada m., Panjābī makkarī f., Kumauni makuri f., Hindi makrī f.) 
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53. P, ff. 136v4-137v1; = Ed" pp. 103-104. Signs of impediments to the suc- 
cess of Mantra rites; the means of preventing such impediments, notably 
that the commissioner of the rite, the principal officiant (kartā), and the 
secondary officiants (sadasyāh) should all be Vaisnavas, and of counter- 
acting them, namely thousands of special oblations in the sacrificial fire. 
Colophon: ity angirase karmavighnapratīkārah. 


54. P, ff. 137v1-138r2; = Ed? pp. 104-105. How to prevent the success of an 
enemy's hostile ritual. Colophon: ity āgirase parakarmanivaranam. 


55. P, ff. 138r2-142r4; = Ed? pp. 105-109. Mantra rites of Bhadrakālī for 
victory in battle: [1] OM HRIM MAHACANDAYOGESVARI PHAT; [2] 
BHADRAKALI BHAVABHISTABHADRASIDDHIPRADAYINI | SAPATNAN 
ME HANA HANA DAHA $OSAYA TĀPAYA | ŠŪLĀSIŠAKTIVAJRĀDYAIR 
UTKRTYOTKRTYA MARAYA | MAHADEVI MAHĀDEVI RAKSĀSMĀN 
AKSATATMIKE; [3] OM BHADRAKALI JAYAM DEHI PHAT; [4] Bīja: 
HSKHPHREM. Colophon: ity angirase bhadrakalimantravidhih. 


56. P, ff. 142r4-142v3; = Ed? p. 110. Praise of the Great Seed (HSKHPHREM) of 
Bhadrakālī. Colophon: iti bhadrakālīmahābījaprašamsā. 


57. P, ff. 142v3-145v4; = Ed? p. 113. The worship of the Great Seed on a 
Yantra in combination with the nine-syllable and eleven-syllable Mantras 
of Bhadrakālī, with special procedures to be adopted on the eve of bat- 
tle, to empower the royal weapons; a Bhadrakalivrata to be observed 
on the ninth day of the bright fortnight; and the annual propitiation 
of Bhadrakali with thrice-daily worship, a nightly fire-ritual, and sacri- 
fices of buffaloes and other animals during the fifteen days leading up 
to Mahanavami. Colophon in As: ity angiraskalpe bhadrakālīmahābījavidhih 
(Ed?: ity angirasakalpe bhadrakālībalimahāvidhih). The last surviving folio of 
P, ends three verses before the end of this section. 


In PANDA’s text, that is to say, in the Asimila manuscript, the Bhadrakalimaha- 
bijavidhi with which the shared text ends is followed by the Āsurīdīpikā of 
Bhüdhara (pp. 113-127), the Pašubalidānavidhi of the Angirasakalpa (pp. 127—130), 
the Satruparajayavidhi and related materials from the Tantradhyaya of the Karma- 
samuccaya (pp. 130-140), materials on the worship of Vakratunda (Gane$a) from 
the Mantramuktāvalī of Pūrnaprakāša (pp. 140—148) and the Sadaksaravakratunda- 
kalpa 'taught by Bhrgu' (pp. 148-153), the Siddhaudanaprakāra on the food to 
be offered to Gane$a, the Sarvatobhadramandala (p. 154) on the design of [his] 
Mandala, and the Ānustubhakalpamālā of Šesa, an exhaustive Paddhati for the 
regular worship of Nrsimha with his Anustubha Mantra (pp. 154-209).?? 


The remaining pages (210—249) of PAŅDĀ's edition contain a number of Vaisņava Atharva- 
vedic Upanisads: Anucūlikopanisad, Vi$varüpakhyopanisad, Krsnašāntopanisad, Tripuraprakaranopa- 
nisad, Brhannrsimhopanisad, Purusasubodhinī, Ramacandropanisad, and Pāvamānīsūkta. 
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The discontinuity between the shared portion and that which follows it in 
the Asimila manuscript underlines the possibility that the missing last part 
of P, contained not this additional matter but only the end of the section on 
Bhadrakālī in which the manuscript breaks off, in fact the three final verses of 
that section in PANDA's edition. 


The Contents of MS P; 


The second Pune manuscript, BORI 959 of 1887-1891 (P,), contains much that 
is not found in the first or in the Asimila manuscript and Ed". But there is also 
substantial common material. Its contents are as follows: 


1. P, ff. 1v1-3r4; not in Ed" or P;. The superiority of the Atharvaveda over 
the other three Vedas and the special virtue of honouring Atharvavedins. 
Colophon: ity angirasakalpe atharvavedaprasamsa. 


2. P, ff. 3r421v1; not in Ed" or P,. An untitled Kalpa applicable to the 
worship of any deity: initiation (dīksā), the ritual of lighting the fire for 
sacrifice, transforming the fire (the agnisamskārāh) beginning with concep- 
tion (garbhadhanam), worship of Agni, the āghārāh, ajyabhagau, vyahrtayah, 
the fire sacrifice (homah) to the Mantra to be mastered and its retinue, fol- 
lowed by the istahomah; the order of regular worship (nityayagah), includ- 
ing karanyasah, dehanyāsah, and anganyasah, purification of the site of wor- 
ship (sthānašuddhih), preparing the vessels (patrasadhanam), worshipping 
the throne (pīthapūjā), bringing down the deity (avahanam), presenting of- 
ferings (upacārāh) to it and its retinue; three kinds of worship (yāgah) of de- 
scending degrees of elaboration; rules concerning eating; times and places 
for mantrasadhanam; the deities of the weekdays; japah; lunar days, modi- 
fications of the Mantra, rosaries, fire-offerings, and other variables in the 
various desiderative rites (paustikādīni karmāni). It breaks off without a 
colophon on f. 21v1; the rest of f. 21v and the whole of f. 22 are blank. 


3. P, ff. 23r1-24v2; not in Ed? or P;. Worship of Laksmi with the Srisükta. 
Colophon: ity angirase šrīsūktavidhānam. 


4. P, ff. 24v2-2513; not in Ed" or P,. Worship of Laksmi with the Laksmīsūkta. 
Colophon: ity angirase šrīlaksmīsūktavidhānam. 


5. P, ff. 25132711; not in Ed? or P,. Worship of Visnu with the Visnusiikta. 
Colophon: ity angirase visnusūktavidhānam. 


6. P, ff. 27r1-31rl; not in Ed" or P;. Worship of Narayana with his 
eight-syllable Mantra (OM NAMO NARAYANAYA) following Patala 20 
of the Prapaficasara and employing its visualization verse (f. 27v3-4; = 
Prapaficasara 20.7). Colophon: ity āngirase narayanastaksaravidhih. 
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. P2 ff. 31r1-31v2; not in Ed" or P;. Worship of Durga with the Devīsūkta. 


Colophon: ity angirase devīsūktavidhih. 


. P, ff. 31v2-3212; not in Ed" or P;. Worship of Devi [Durga] with another 


Devisükta (f. 31v2—3: athaparam devīsūktam ucyate. yasya devīr iti devīsūktasya 
...). Colophon: ity angirase yāvaišvadevīvidhānam. 


. P2 ff. 32r2-32v3; not in Ed" or P,. Worship of Sarasvati with the Sārasvata- 


sūkta. Colophon: ity āngirase sārasvatasūktavidhānam. 


P, ff. 32v3-35r1; not in Ed" or P,. A rite to kill an enemy by means of a 
Krtya (Krtyamantra: OM KRIM MAHAYOGINI GAURI BHUVANABHAYAM- 
KARI HUM PHAT). This is an extended version of the text seen in Ed" 
pp. 80-81. It includes a fire sacrifice for various purposes in which Krtya is 
surrounded by the eight Bhairavas Asitangabhairava, Rurubhairava, Ca- 
ndabhairava, Krodhabhairava, Unmattabhairava, Kapalibhairava, Bhisa- 
nabhairava, and Samhārabhairava, and by the Ksetrapalas. Colophon: ity 
angirase *pratisaramantravidhanam (em. : parisaramantravidhānam Cod.). 


P, ff. 35r1-39v2; not in Ed" or P,. Krtyā fire sacrifices for various hostile 
purposes using the Angirasa Mantras. Colophon: ity āngirase āngirasa- 
mantrakalpah. 


P, ff. 39v2-42v3; not in Ed? or P,. Worship of Mahālaksmī with her Mantra 
ŠATRUM PĀHI... for various purposes, principally protective and hostile. 
Colophon: ity angirase šatrumpāhimantravidhānam. 


P, ff. 42v3-46r1; not in Ed? or P;. Worship of Ganapati for various pur- 
poses, optionally using the Gaņapatisūkta. Colophon: ity angirase ganapati- 
sūktavidhānam. 


P, ff. 46r1-50r1; not in Ed" or P4. Kalpa of a Rudramantra (= Atharvašira- 
upanisad 40a) for martial and other purposes; taught by Angiras to Pippa- 
lada; an 8-armed Rudra Mahadeva surrounded by the Gane$varas, Mātrs, 
Lokapalas, and their weapons. Colophon: ity raudre pippaladakalpah. 


P ff. 50r1-51r4; not in Ed" or P,. Rudrakalpa of another Rudra- 
mantra (= Atharvašira-upanisad 40b) for the attainment of learning, pacifi- 
cation (santih), long life [on birthday], and hostile purposes; a 10-armed 
Rudra closely related in iconography to the South Indian form of the 
Saiddhāntika Sadāšiva; accompanied by the Šaktis Vāmā to Manonmani 
and surrounded by the Mūrtis, Ancillaries, Vidye$varas, Gane$varas, 
Lokapalas, and their weapons. Colophon: ity angirase rudraprayoge pippa- 
ladakalpah. 
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P, ff. 51r4-51v4; not in Ed" or P;. Mantra of Agni (VAISVANARA JATAVEDA 
IHAVAHA LOHITAKSA SARVAKARMANI SADHAYA SVAHA), its Ancillaries, 
and retinue. Colophon: ity angirase agnimantrah. 


P, ff. 51r4—5213; not in Ed? or P,. Rite of the Mantra of Kamadeva for 
the intensification of desire. The visualization-text is Prapaficasara 18.6. 
Colophon: iti kamamantravidhanam. 


P, ff. 52r3-52v3; not in Ed" or P,. Rite of Visnu and the four Vyūhas 
with the Pranavamantra (OM). The visualization-text is Prapaficasara 19.4. 
Colophon: ity āngirase pranavamantravidhih. 


P; ff. 52v3-5413; not in Ed" or P,. Worship of Indra with the Mantra TRA- 
TARAM INDRAM ... (Paippalādasamhitā 5.4.11) to be undertaken when the 
kingdom is in danger from an enemy, and for other purposes. Colophon: 
ity angirase indramantravidhih. 


P; ff. 5413-54v4; not in Ed? or P,. Worship of Kamadeva with the Mantra 
KAMAS TAD AGRE ... (Paippaladasamhita 1.30.1). Colophon: ity āngirase 
kamamantravidhih. 


P, ff. 54v4—56r1; = Ed? pp. 102-103. Colophon: ity āngirase karmāsiddhipra- 
tīkārah. 


P, ff. 56r1-56v1; = Ed? pp. 103-104. Colophon: ity āngirase karmavighna- 
pratikarah. 


P; ff. 56v1-60r3; = Ed? pp. 105-110. The Bhadrakālī texts as in Ed? and 
P, but lacking the Bhadrakālīmahābījavidhih (Ed" pp. 110—113). Colophons: 
ity angirase bhadrakālīmahābījavidhih (f. 59v4); ity āngirase mahābījaprašamsā 
(f. 60723). 


P; ff. 60r3-61v2; not in Ed" or P,. Rite of the Citimantra of the goddess 
Candika for subjection of enemies (OM CITI CITI CANDALI MAHACANDALI 
AMUKAM ME VASAM ANAYA SVAHA). The Citimantra is also taught in 
Šāradātilaka 22.98-101. Colophon: ity āngirase citikalpah. 


P ff. 61v2-62r4; not in Ed" or P,. Rite of the Mantra of the goddess 
Dhümavati to be used by the king to strike and destroy his enemies 
(DHŪM DHÜM DHÜMAVATI SVAHA). Colophon: ity āngirase dhūmāvatī- 
mantravidhānam. 


P; ff. 62r4—63v2; not in Ed? or P,. A long Mantra invoking the interven- 
tion of the goddess Pratyangira and her Saktis Varahi, Indrani, Cāmuņdā, 
Candika, Stambhani, Mohanī, Ksobhiņī, Drāviņī, Jrmbhiņī, Raudri, and 
Samharakarini for various hostile purposes and for protection (Mantra: ... 
STAMBHINI PHREM PHREM MAMA SATRÜN STAMBHAYA 2 MOHINI PHREM 
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PHREM MAMA SATRUN MOHAYA 2 ...). Colophon: ity ānigirase mahāpra- 
tyangiramantrah. 


P, ff. 63v2-6414; not in Ed? or P,. Details of the procedure in the use of 
the preceding Mantra of Pratyangira Mahakali, e.g. the nyāsah and the 
visualization. She is to be visualized as furious, spewing fire, dressed in 
black, and 20-armed. Colophon: ity angirase dvittyah khandah. 


P, ff. 64r4-68v4; not in Ed" or P,. The Paddhati of Bhūdhara on the 
rites of the Mantra of the goddess Tripurabhairavi (HSRAIM HSKLRIM 
HSRAUHM) for the various hostile effects and other supernatural benefits. 
Colophons: iti bhüdharakrtayam paddhatau tripurabhairavīvidhānam (f. 66r1) 
and iti bhüdharakrtayam paddhatau tripurāvidhānam samāptam (f. 68v4). 


P, ff. 68v4—72v4; not in Ed" or P,. Rites of the Mantra of the goddess 
Tripurabhairavi, taken without attribution from the Prapaficasara, being 
Patala 9 of that work. Colophon: iti tripuramantravidhih. 


P, ff. 72v4-73v1; not in Ed? or P;. The Paddhati Laksanasamuccaya 
on the rite of the Mantras of four-faced, twelve-armed Svacchanda- 
bhairava/Candabhairava (OM KRAM KRAM KRAM NAMO (MA)HASAM- 
KARSANAYA UGRABHAYAMKARABHAIRAVAYA OM KRAM KRAM KRAM 
OM NAMAH) and his consort (OM KRAM KRIM KRAH *MAHAYOGESVARI 
[tentative conj.: MAMLAYOGESVARE Cod.] PHAT OM KRIM KRAM NAMAH) 
with unspecified purpose. Colophon: laksanasamuccayoktacandabhairavah. 


P, ff. 73v1—74r2; = Ed? pp. 76—78. Rite of the Mantra of Vijfianabhairava 
for expiation of sins and the attainment of wisdom (KSRAUM AIM HRIM 
BHAIRAVĀYA HUM). Colophon: iti bhairavakalpe vijfianabhairavavidhih.?? 


P, ff. 74r2-74v1; cf. Ed? p. 96. Rite of the one-syllable Mantra of Bhairava 
for the attainment of Yoga/Bhairavahood (BHAM). Colophon: ekāksara- 
bhairavamantravidhānam. 


P, ff. 74v1-74v4; not in Ed" or P1. Rite of eight-syllable Mantra of Bhairava 
for the attainment of Yoga (OM HSAUH BHAIRAVAYA NAMAH). Colophon: 
ity astāksarabhairavamantravidhānam. 


P, ff. 74v4—75v1; cf. Ed? pp. 98-101. Rite of the Mantra of Para (SAUH) for 
liberation. Colophon: iti paramantravidhih. 


P, ff. 75v1-76v4; not in Ed" or P;. Rite of the Mantra of Sarvamanga- 
la/Mangalacandi (OM KRIM KLIM $RIM SARVAMANGALAYAI SVAHA) to 


ŠC£. item 36, above on p. 213, where Vijfiāānabhairava has a Vedic rather than a Tantric 
Mantra. 
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be performed by/for the king for the attainment of the objects of all de- 
sires, victory in war, subjection of women, ministers, members of the royal 
family; to be worshipped on Tuesdays; to be propitiated with nightly sac- 
rifices of buffaloes and other animals from mūlāstamī to mahāstamī, that is 
to say, from the eighth day of the dark half of Aśvina to the eighth day of 
its bright half. No colophon.** 


P; ff. 76v4—7714; not in Ed" or P;. On the subject of vessels made of differ- 
ent substances. The beginning is lacking. No colophon. 


P, ff. 77r4—78r3; not in Ed? or P;. Rules of procedure for the worship of 
any deity. Colophon: iti samanyatah sarvadevapüjavidhih. 


P, ff. 78r3-91v3; = Ed? pp. 113-127. Colophon: iti karmasamuccaye satkar- 
müdhyaye bhūdharakrtā asuridipika samapta. 


P, ff. 91v3—93r2; = Ed? pp. 130-132. Colophon: iti karmasamucca (ye) šatru- 
jayah. 


P; ff. 93r2-93v4; = Ed" pp. 132-133. The rite of the seven-syllable Mantra 
of Agni (OM BHÜR BHUVAH SVAH SVAHA); and prescribed meditation on 
the deity installed and worshipped in the fire as consuming the offerings 
and rewarding the beneficiary of the ritual. Colophons: ity agnipüja; ity 
agnimadhye bhavana. 


P; ff. 93v4—97v1; = Ed? pp. 133-136. The ritual of installing the vital ener- 
gies in the effigy of the victim. Colophon: iti pranapratistha. 


P: ff. 97v1-98r3; = Ed? pp. 127-128. Preparing the animal to be sacrificed: 
preliminaries of the balidānavidhih up to the installation of the syllabary 
(mātrkā) on the limbs of the victim (pašuh). Colophon: iti pa$umatrka. 


P, ff. 98r3-99r4; = Ed" pp. 128-130. The sacrificial slaughtering of the 
victim, the offering of a simulacrum of the enemy, and a vigil with mu- 
sic and dancing on the night of the eighth [day of the bright fortnight of 
Aévina]. Colophon: ity arigirasakalpe balidanavidhih (f. 9914 ity angirasakalpe 
pašubalidānavidhih, but P; lacks the prose paragraph before the colophon 
on p. 130). 


P: ff. 99r4-101r1; = Ed" pp. 136-138. Colophon: ity āngirasoktapašupūjā- 
mantrah. 


P, ff. 101r1-102v1; = Ed? p. 139. Colophon: iti naksatrakalpoktam tantram 
samüptam. 


»^The worship of Mangalacandi/Mangala, particularly on Tuesdays, is characteristic of vil- 
lage religion in Bengal; see CHAKRABARTI 2001, pp. 209—213, 239—245. 
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P, ff. 102v1-102v5; not in Ed" or P,. The Mantras of the ten rites of passage 
from conception (garbhādhānam) to the termination of studentship (samā- 
vartanam). Colophon: iti dašasamsthāmantrāh samāptāh. 


P; ff. 102v5-106r2; = Ed? pp. 140-144. Worship of the six-syllable Gaņeša 
(Vakratunda) [Mantra] (OM VAKRATUNDAYA HUM). Colophon: iti mantra- 
muktavalyam sadaksaravakratundapūjā. 


P; ff. 106r2—113v3; = Ed? pp. 148-153. Colophon: iti bhrguproktah sadaksa- 
ramantravakratundakalpah. 


P, ff. 113v3-114r1; = Ed? p. 154. Colophon: iti siddhaudanaprakarah. 
P: f. 114r1-114v1; = Ed? p. 154. Colophon: iti sarvatobhadramandalam. 


P, ff. 114v1-162r2; = Ed? pp. 154—207. Parts of the Mantrarājānu- 
stubhakalpamala of Sesa, giving a detailed account of he worship of 
[Laksmi]nrsimha as embodied in the 32-syllable Mantra. 


P, ff. 162r2—163r1; not in Ed" or P,. The great power of this Mantra 
when Nrsimha is worshipped with it at the three junctures of the day, 
at two, or at one: itis both a ladder leading to the Vaikuņtha paradise 
and the means of destroying any enemy (f. 162v1: vaikunthadhamasopanam 
sarvasatrunirbarhanam). Colophon: iti mantrarājamāhātmyam. 


P, f. 163r1-163r3; not in Ed" or P,. Affusion with Vaisnava Mantras. 
Colophon: iti mahābhisekah. 


P, f. 163r3-163v5; not in Ed? or P;. The rite to be performed at each junc- 
ture by worshippers of [Laksmi]nrsimha. Colophon: iti nrsimhasamdhya 
samāptā. 


P, ff. 163v5—178r2; not in Ed" or P,. The worship of the 32-syllable Mantra 
of [Laksmi]nrsimha in its Sāman chant forms. Colophon: iti sāmagāna- 
mantrarājapūjā samapta (f. 17812). 


P, ff. 178r2—179v3; not in Ed" or P,. The rites of the juncture, bathing, 
and gratification of [Laksmi]nrsimha with the recitation of his 32-syllable 
Mantra. Colophon: iti šrīnrsimhasamdhyāsnānatarpanam. 


P, ff. 179v3-181v2; not in Ed" or P,. Gratification of the pantheon begin- 
ning with [Laksmi]nrsimha with water poured from the palm. Colophon: 
iti tarpanavidhih (f. 181v2). 


P, ff. 181v2-183r1; not in Ed" or P;. Bathing by rubbing the body with 
ashes. Colophon: iti snanaprakarah. 
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P; f. 183r1-183v1; not in Ed? or P4. Gratification of Laksminrsimha, Varā- 
ha, Aniruddha, the gods, and ancestors on a Yantra traced out by pouring 
water. Colophon: iti snānatarpaņam. 


P, f. 183v1-183v4; not in Ed" or P,. Fire sacrifice to Laksminrsimha, 
Šrī, Mahàlaksmi, Paramātman, Sürya, Yajurlaksmī, and Nrsimhagayatri. 
Colophon: iti homaprakarah. 


P, ff. 183v4—184r4; not in Ed" or P,. Worshipping, giving guest-water 
(samdhyārghah), and reciting the Mantra for the veneration of the Sun (upa- 
sthanam). Colophon: ity upasthanam. 


P, f. 184r4-184v2; not in Ed? or P,. How to affuse the deity (abhisekah). 
Colophon: iti devasnānaprakārah. 


P; ff. 184v2—185r3; not in Ed" or P,. How to perform a short bathing of the 
deity with ash. Colophon: iti samkocavibhütisnanaprakarah. 


P, ff. 185r3—186r1; not in Ed? or P,. Rite of the monosyllabic Mantra of 
Laksminrsimha (KSRAUM). No colophon. 


P: ff. 186r1-188r1; = Ed? pp. 9-11. Colophon: ity āngirasakalpe anāgatārtha- 
vedanam. 


P, ff. 188r1-190r1; = Ed? pp. 14-16. Colophon: ity āngirasakalpe mantraraja- 
vijfianam. 
P; f. 190r1-4; = Ed? p. 17. Colophon: ity āngirase parakarmanivaranam. 


P; ff. 190r4—195r2; = Ed? pp. 17-24. Colophon: ity āngirasakalpe mantrarāja- 
vidhih. 


P; ff. 195r2—196r2; = Ed? pp. 24-25. Colophon: ity angirase durgaraksavidha- 
nam. 


P; f. 196r2—v2; = Ed? pp. 25-26. Colophon: ity āngirase kimvadantīmrsākara- 
nam. 


P, ff. 196v3—197v3; = Ed? pp. 26-27. Colophon: ity āngirasakalpe nrsimha- 
balividhih. 


P, ff. 197v3-198r3; = Ed? p. 28. Colophon: ity āngirasakalpe nrsimhabalika- 
rmaphalakathanam. 


P; ff. 198r3—199r4; = Ed? pp. 28-30. Colophon: ity āngirasakalpe abhayanr- 
simhavidhih. 


P; ff. 199r4—204r2; = Ed? pp. 30-37. Colophon: ity āngirasakalpe jayanrsim- 
hakalpah. 
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P; ff. 204r2-207v3; = Ed" pp. 37-42. Colophon: ity āngirasakalpe mahājaya- 
nrsimhakalpah (EdP: ity āngirase jayanrsimhakalpah). 


P; ff. 207v3-20913; = Ed? pp. 12-14. Colophon: ity āngirasakalpe nrsimha- 
bhisekah. 


P; ff. 209r3-213v1; not in Ed? or P,. Colophon: iti sanatkumarakalpe nrsim- 
habhisekah. 


P, ff. 213v1-214r1; not in Ed? or P,. Colophon: iti patalanrsimhamantrah. 


P, ff. 214r1-215r1; not in Ed" or P. A hymn to Nrsimha, expressing devo- 
tion to him as characterized in each of the eleven epithets of his 32-syllable 
verse Mantra (anustubhamantrarajah). Colophon: iti šrīmantrarājanārasim- 
hapadastotram samaptam. 


P; ff. 215r1-233v; not in Ed? or P1. Chapters 1-3 of the Mantrarajakalpa 
prathamah patalah (f. 21811); iti... dvitīyah patalah (f. 223v3); iti mantrarāja- 
naradasamhitayam trttyah patalah (f. 233v3). 


P, ff. 233v4—236r2; not in Ed" or P,. A detailed account of a pūjā and homah 
of Laksminrsimha. Colophon: iti mantrarajavidhane nigadabhafijanavidha- 
nam samüptam. 


P, ff. ff. 236r2-259v4; not in Ed? or P,. Chapters 1-4 of the Kapilapranita, 
comprising a Paddhati of the rituals of the worshippers of Nrsimha, be- 
ginning with an initiation (dīksā) in which the 32-syllable Mantra is trans- 
mitted. 


P, ff. 259v4—260v3; not in Ed" or P,. The rite of the eight-armed form 
assumed by Šiva as the Cintāmaņimantra (KSMRYAUM); the visualization- 
verse = Prapaficasara 19.3 (f. 260r2, emending ahisasikhara to ahišašadhara). 
Colophon: iti devaprakasikayam cintamanimantrah.> 


P, ff. 260v3-283v3; not in Ed? or P,. The first two chapters of a section of 
uncertain title within the Naradrya dealing with the worship of Nrsimha. 
dhanam prathamah patalah (f. 26811); and iti $risimha*prabhakare (conj. : pra- 
bhagare Cod.) nāradīye samhitoddhare višesamantravidhānam dvitīyah patalah 
(f. 277v5). The remainder of the manuscript, which breaks off at f. 283v3 
before the colophon, continues the same subject. 


The deity of this Mantra is said here to be Umāmahešvara (f. 260r1: kašyapa rsir anustup 
chanda umamahesvaro devatā), as in Prapaficasara 19.2b (devatomešah). In the Tantrasarasamgraha of 
the Keralan tradition it is said to be Mahārudra (23.22d: mahārudro 'sya devatā). 
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The Deities of the Corpus and the Style of their Worship 


The principal deities encountered in the corpus examined are then Nrsimha, 
who receives much the greatest attention, especially in assocation with his 32- 
syllable Mantraraja, which has the form of a namaskārašlokah in the Anustubh 
metre, Vakratunda (Gane$a), Rudra (here a variant of the Siddhanta's Sadāšiva), 
the Šiva of the Cintāmaņimantra, and the following goddesses and Bhairavas: 
Asuri (worshipped as a form of Durga), Kali, Pratyangira, Krtya, Bhadrakālī, 
Para, Tripurabhairavi, Mangalacandi, Gharmatika Durga, the Candika of the 
Citimantra, Dhūmāvatī, Svacchandabhairava (/Candabhairava), Vijianabhai- 
rava, Sarvakamabhairava, Ekaksarabhairava, and Astaksarabhairava. 

The procedure for the worship of the Šaiva deities among these, that is to 
say, the Rudras, goddesses, and Bhairavas, is fully in accordance with Tantric 
norms, and those for the worship of Nrsimha and Gaņeša follow the same 
model. Within the broad category of the Tantric there is a particular affinity 
here with the deity-range and style of worship seen in the Prapaficasara at- 
tributed to Sankaracarya and the related Saradatilaka of Laksmaņadešika. In 
the first regard we may note in both those texts and our Ārtgirasa corpus the 
prominence of the Nrsimha of the 32-syllable Mantraraja, and the presence of 
the Šiva of the Cintāmaņimantra, Tripurabhairavī, Gharmatika, the Caņdikā 
of the Citimantra, Dhūmāvatī, and Kāmadeva (Manmatha). In the second re- 
gard we may note that all these materials share (1) the distinctive use of the 
vyāpakanyāsah, (2) the device of using the same throne-Mantra for a number of 
different Mantra-deities and prescribing its use after the first enunciation un- 
der such expressions as vaisnavah pithah, šaivah pīthah, and āsurīpīthah, (3) the 
specification in pseudo-Vedic form of the Rsi, metre (chandah), deity, and, some- 
times, application (viniyogah) of every Mantra, though the Arigirasa materials 
also usually specify the parts of a Mantra that are its bījam, šaktih, and kīlakam, 
and (4) the very ordering of information: first the Mantra is given, then its Rsi, 
metre, and the rest, then its Ancillaries (angāni), followed by the nyāsah, the 
visualization (dhyanam), and the order of worship. Also consonant with the 
style of the Prapaficasara and Šāradātilaka is the fact that the system of worship 
is not restricted to Vaisnava, Šaiva, Šākta, Saura, or Ganapatya Mantras but in- 
cludes in its system materials from all these traditions. Finally, like those texts, 
its mode of worship is Veda-congruent in the sense that with the exception of 
animal-sacrifice (pašubalih) it eschews the elements of nondualistic practice (a- 
dvaitācārah) such as the offering of alcoholic liquor and worship involving union 
with a female consort that characterize the independent Saiva cults of Bhairava 
and the Sakta goddesses.** In the same spirit it shows virtually no trace of 


56This, however, is not true of all Atharvavedic Tantric materials. For the cult of the Kaula 
goddess Kubjika taught in the explicitly and strongly Atharvavedic Kubjikopanisad mentions the 
five Ms (pafica makārāh) in the section from the eleventh chapter onwards that incorporates the 
East Indian Šākta tradition of the ten Mahāvidyās; see GOUDRIAAN and SCHOTERMAN 1994, 
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distinctively Saiva doctrinal positions and terminology, whether Saiddhāntika 
or Šākta Saiva. Where a doctrinal framework becomes visible it is generally 
Vedāntic in type, and this is so even in Sakta contexts; and when theistic de- 
votion is advocated it is Vaisnava.?? 


The Orissan Character of the Corpus 


The preservation of this compilation in none but Orissan manuscripts and the 
concentration of Paippaladins in this region do not suffice to prove conclusively 
that it is Orissan. But there can be no doubt of this origin when one considers 
its contents. 


The Centrality of Nrsimha 


Notable is the preponderance in the collection of rites centred on Nrsimha, both 
as the recipient of regular daily worship and in the ceremonies to be performed 
for clients. For this is the personal tutelary deity (istadevatā) of the Orissan 
Paippalàdins?? and enjoys an unusual pre-eminence in the religious culture 
of Orissa, where he has over one hundred temples with land endowments, 
concentrated in the southwestern and western areas of the State.’ Promi- 
nent among them are the Nrsimhanatha temple in Padampur, the Nrsimha 
temple at Puri, the Laksminrsimha temples at Amareswar near Konarak, Nua- 
patna near Bhubaneswar, and the compound of the Saiva Lingarāja temple in 
Bhubaneswar, and the Varahanrsimha temple at Adasapur near Bhubaneswar. 
Moreover it has been shown that Nrsimha was in all probability the original 
deity at the site of the famous temple of Jagannatha (Purusottama) in Puri, a 
conclusion supported by local Puranic tradition and confirmed by certain fea- 
tures of the ritual life of the temple. For it is the Mantra of Nrsimha rather than 


pp. 8-9, rightly pointing to these goddesses and the five Ms as characteristic of late Bengali 
Sāktism. 

57See below, pp. 245, 266, 271, and above, p. 212. There is perhaps a slight departure from 
this brahmanical doctrine in vv. 3-4 of the Parājapavidhi (see p. 239) when it refers to Para as 
the power of consciousness (cicchaktih) and as 'the supreme power of Šiva whose nature is con- 
sciousness’ (cidrūpasya Sivasyeyam para šaktir nigadyate). 

58See n. 26 on p. 204, and pp. 216 and 222. 

°Umakanta PANDA in Paippaladavasadisatkarmapaddhati, Pūrvābhāsa (Preface), p. 1: atharva- 
vedavidbrahmananam istadevah šrīnrsimhah. See also GRIFFITHS 2002, p. 38. BAHULKAR reports 
(1987, p. 578) that the Atharvavedins of Orissa begin their Veda recitation with obeisance to Nr- 
simha, as follows: natvā naraharim devam sarvavighnapraņāšanam | pippaladaprasadac ca pathāmy 
atharvanasrutim ‘I [now] recite the Atharvaveda, after bowing to Lord Nrsimha, the destroyer of 
all impediments, and by the favour of Pippalada’. 

€) According to ESCHMANN (2005, p. 103 and n. 11) a list prepared by G.C. TRIPATHI from ma- 
terials collected by H. VON STIETENCRON shows 111 such temples of Nrsimha in Orissa: 12 (+ 
5 Laksminrsimhas) in Ganjam, 21 in Puri, 51 (+ 5 Laksminrsimhas) in Cuttack, 10 in Sambalpur, 
2 each in Balasore, Dhenkanal, and Mayurbhanj, and 1 in Bolangir. 
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of Purusottama or Krsna that is recited during the installation of the new Ja- 
gannatha at the time of the periodic replacing and consecration of his wooden 
image; and during the period of fifteen days after the annual snānayātrā, when 
the image of Jagannatha is withdrawn from public view, the Nrsimha image in 
the front hall of the temple takes his place.*' 


The Ekapadabhairava Visualizations 


Orissa is also indicated by the fact that the visualization verses of the Mantras 
of certain Bhairavas in the corpus identify them with Ekapadabhairava 'One- 
footed Bhairava'. This is so in the cases of Sarvakamabhairava: 


jati bhasmaviliptāngah krsnah šūlakapālabhrt | 
voganidrāgatas tisthann ekapad bhairavo "vatu | 


Paippalādavašādisatkarmapaddhati p. 93 
la jati corr.:jatā Ed. 1c gatas corr. : gata Ed. 


With matted locks, his body smeared with ashes, black, holding a trident 
and a skull, standing in the sleep of meditation, may One-footed Bhairava 
protect [us]. 


Ekaksarabhairava: 


krsno bhasmaviliptango vimuktordhvajatavrajah | 
digambaro mahim pasyan pratyakpravanamanasah | 
daksine karparam vame šūlam udyamya cantare | 
purah sann ekapat patu bhairavo moksadayakah | 


Paippaladavasadisatkarmapaddhati p. 96 
la krsno em. : krsna Ed. 1c mahim corr. : mahim Ed. 


May One-footed Bhairava, the bestower of liberation, protect [us], black, his 
body smeared with ashes, his high mass of matted hair loosened, naked, 
gazing at the ground, his mind inwardly focused, [standing] before [us] in 
the middle [air] with a skull bowl in his right hand and brandishing a trident 
in the left.9? 


$1ESCHMANN 2005, pp. 112-117; VON STIETENCRON 2005a, pp. 12-13, 30; ESCHMANN, 
KULKE, AND TRIPATHI 2005, pp. 169-176, 178, 183; and PATTANAYAK 1988, p. 37. For the cen- 
trality of Nrsimha in the rituals of the Navakalevara, the periodic replacing of the wooden 
images of the Jagannātha temple, see TRIPATHI 2005b, pp. 235, 239, 244—245, 247, 255—259. 

Nrsimha's popularity is equally great in neighbouring Andhra, where, according to the Cen- 
sus of 1961, there are 169 shrines and temples of this deity (ESCHMANN 2005, p. 108). Ma- 
jor temples of Nrsimha are found in Andhra at Ahobilam (9 Nrsimhas: Laksminrsimha and 
others), Simhachalam (Varāha-Laksmīnrsimha), Akiripalli (Vyaghra-Nrsimha), Yadagiri Gutta 
(Laksminrsimha), Dharmapuri (Laksminrsimha), and Mangalagiri (Laksminrsimha). 

6See also the visualization of Ekaksarabhairava in P; f. 7413-4: krsno *vivasano (corr. : vivasana 
Cod.) bhasmaliptah mukta*kapardah (em.:kardah Cod.) *bahirdrstir (corr.:bahidrstir Cod.) api 
pratyakdrstih dakse karparam vāme šūlam dadhānah khe purah sann ekapād bhairavo dhyeyah. 
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and Astāksarabhairava: 


krsnam jatilam bhasmaliptangam vāme šūlam daksiņe kapālam dadhānam yoga- 
dharam akase purahsthitam ekapadam bhairavam dhyayet. 


P1, f.74v3 
1 krsnam corr. : krsna Cod. 


He should visualize [him] before him in the sky [as] One-footed Bhairava, 
black, with matted locks, his body smeared with ashes, holding a trident in 
his left hand and a skull-bowl in his right, deep in meditation. 


For this was the Bhairava of Ekāmra, the pre-eminent Šaiva sacred site of 
Orissa, located in modern Bhubaneswar. Here we have the early testimony 
of the Picumata (/ Brahmayamala), which was known to the Kashmirian scholar 
Abhinavagupta (fl. c. 975-1025)? and has come down to us in a Nepalese 
palm-leaf manuscript of AD 1052. For in the initiation Mandala of that Tantra 
there are eight cremation grounds to be depicted in the eight directions with 
a Bhairava presiding in each surrounded by a retinue, and in that of Ekāmra 
the Bhairava is Ekapada, as Mahadeva is in that of Varanasi, Mahaghanta in 
that of Virajā (Jajpur), Mahāhāsa in that of Kollagiri (Kolhapur), $asibhüsana 
(Somanatha) in that of Prabhàsa (Somanath-Pattan in Surat), Mahākāla in that 
of Ujjain, Ganadhyaksa in that of Bhüte$vara, and Hetukeévara in that of 
Kotivarsa/ Devīkotta: 


uttare kalpayed devi nāmnā ekāmrakam šubham | 

112 aralukam tu samālikhya gadām vai prsthato nyaset | 
tasyadhasta likhet padmam astapatram sakarnikam | 

113 bhairavam tatra cālikhya rudrāstakasamanvitam | 
ekapādam mahaviryam bhairavakarasamjfiakam | 

114 bahi rudrāstakāc caiva mātaro vinyased budhah | 
māhešvaryāditah krtva paramātā na samšayah | 

115 pretārūdhā mahāvīryā ālikhen mantravikramah | 
kapālai raktasampürnair antrasragdamalambibhih | 

116 varadodyatahastas tu antrasragdamabhisitah | 
matrnam bahyato devi yoginyas ca likhed budhah | 

117 sumanā devakī caiva cakravegā mahāravā | 

bhīmakī ratnagarbhā ca sad yoginyo yathakramam | 

118 dantikam lohajangham ca ūrdhoakešam mahamukham | 
catvāro rāksasām likhya šākinībhih samāvrtām | 


119 kabandhani likhed astau diksu caiva vidiksu ca |** 


65 Abhinavagupta cites or paraphrases this text under the titles Brahmayamala and Picumata 
in Tantrāloka 4.60—65; 5.97c-100b; 13.145; 15.43c-44; 18.9; 23.43c-44b; 27.21c-23b; 27.29; 28.383c- 
384b; 28.409c-411a; 28.418c-419b; 28.422c-423b; and 29.11-12b. 

64In these verses I have not removed by emendation such deviations from Paninian Sanskrit 
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Picumata f. 81-3 (3.111c-119b) 


112b gadam corr. : gadā Cod. 114c āditah corr.: adita Cod. 115b mantravikramah conj. : mantra- 
vikramat Cod. 117c yathakramam corr. : yathakramah Cod. 118a lohajangham corr. : lohajanghas 
Cod. 


O Devi, in the North [of the Mandala] he should make the splendid [crema- 
tion ground of] Ekamra. [In it] he should draw an Aralu tree (Colosanthes 
indica) and behind that a club. Below it he should draw a lotus with eight 
petals and a pericarp. On this he should draw the Bhairava Ekapada ('One- 
footed’), of terrible appearance and name, of vast power, accompanied by 
eight Rudras. Beyond the eight Rudras he should place the Mothers, begin- 
ning with Māhešvarī. He should depict the supreme Mothers standing on 
corpses, of vast power, mighty with [their] Mantras, with skull bowls full 
of blood draped with strings of entrails, with one hand in the gesture of be- 
stowing boons, themselves adorned with strings of entrails. Let there be no 
doubt of this. Beyond the Mothers, O Goddess, the learned [officiant] should 
depict the Yoginis. There are six. In their proper order they are Sumana, De- 
vaki, Cakravega, Maharava, Bhimaki and Ratnagarbha. After depicting four 
Rāksasas, namely Dantika, Lohajangha, Ūrdhvakeša and Mahamukha, sur- 
rounded by Šākinīs, he should depict eight corpses[, one] in [each of] the 
cardinal and intermediate directions. 


Moreover, the image of this one-footed Bhairava (Ekapadabhairava) was widely 
reproduced throughout the cultural zone. Images corresponding to the visual- 
izations in the Arigirasakalpa texts in that the two hands, or the two front hands 
in the case of four-armed images, hold the trident and the skull-bowl, appear 
in Orissa in the ninth century in the Mallikešvara temple at Padampur and be- 
came standard in the Saiva and Šākta temples of Orissa and the northern parts 
of Andhra Pradesh from the tenth century to the fourteenth.© 


Utkala in the Samkalpa formula 


Finally, there is the evidence of the location specified in the formulas of intention 
(samkalpah) to be recited before commencing a ritual. For in these materials we 
have a formula that gives this location as Utkala, which comprises the coastal 
districts of Orissa. 


as are commonly seen elsewhere in this text, namely adhasta likhet for adhastal likhet in 112c, 
bahi rudrāstakāc for baht rudrāstakāc in 114a, mataro for mātīr in 114b, paramata (— paramātāh) for 
paramātīr in 114d, and raksasam and samāvrtām for acc. pl. m. in 118cd. 

For his iconography in Orissan temples see WILLIAMS 1984, pp. 298-301 and plates 261- 
264; DONALDSON 1987, p. 1106; DONALDSON 2002, pp. 462-464. See also VON STIETENCRON 
2005b, pp. 121-122 on the popularity of Ekapadabhairava in Orissa during the Bhaumakara and 
Somavamšin periods and its diminution during the period of the Gangas from around the turn 
of the twelfth and thirteenth centuries. 

66 Āsurīdīpikā of Bhūdhara in Paippaladavasadisatkarmapaddhati, p. 124: iha prthivyam jambudvipe 
bharatakhande bhāratavarse utkalapradeše iha višistabhūpradeše ...;P, f. 88v1: ... utkalade$e .... 
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The Period of the Composition of the Corpus 


As for the period of time during which these materials were composed, that 
cannot be determined in our present state of knowledge with any precision. 
Even the works ascribed to human authors that appear in the corpus are of 
uncertain date. 


The Date and Provenance of the Prapaficasara and Saradatilaka 


The earliest among them is perhaps the Praparicasara attributed to Sankaracarya, 
the chapter on the propitiation of Tripurabhairavi and several visualization- 
verses from which are found in P,. This text was the basis on which Laksmana- 
dešika composed his Saradatilaka®’ and the latter is widely held to have been 
composed in Kashmir in the tenth century by Laksmanagupta, one of the Gu- 
rus of Abhinavagupta in the Šākta Saiva tradition of the Trika, more partic- 
ularly his teacher in the philosophical works composed by Laksmanagupta's 
teacher Utpaladeva.** But this attribution is patently false. It rests on the tes- 
timony of the Maharashtrian scholar Raghavabhatta, who in his commentary 
on the Saradatilaka, completed in Banaras in AD 1494, cites a verse that he 
takes to be giving the preceptorial lineage down to and beyond its author as 
Šrīkaņtha, Vasugupta, Somānanda, Utpalācārya, Laksmana, Abhinavagupta, 
and Ksemaraja." But he has certainly done so in error, since apart from the 
fact that its Laksmana (= Laksmanagupta) is not identified in that verse as the 
author of the Sāradātilaka, so that the identification rests only on the tenuous 
evidence of the occurrence of an extremely common personal name, there is the 
evidence that the Saradatilaka shares nothing with the Tantrism of that distin- 
guished Kashmirian tradition either in the type and range of its deities and rit- 
uals or in its philosophical underpinnings. Indeed in the latter respect it is rad- 
ically opposed to it, since though nondualistic in doctrine it adheres to the non- 
Saiva model of reality in which the Tattvas are twenty-six (Siva and the twenty- 
five of the Samkhya system) rather than the thirty-six of the Mantramargic 
Saivism propagated by Utpaladeva and his successors. Moreover, it is al- 
most certain that the undeclared source of the verse that Raghavabhatta cites 
is not one that being within the tradition of the form of Tantrism taught in 


67 GOUDRIAAN in GOUDRIAAN and GUPTA 1981, pp. 134—135. 

8This was first proposed by FARQUHAR (1920, p. 267) and then repeated by GONDA (1963, 
vol. 2, p. 28, note 9) and, among others, by GOUDRIAAN (in GOUDRIAAN and GUPTA 1981, 
p. 135), VON STIETENCRON (2005a, p. 16) and BÜHNEMANN (2000, p. 2). 

69 Saradatilakapadarthadarsa pp. 916-917. 

70 Saradatilakapadarthadaráa p. 12, 11. 18—20: tathā ca granthakrdgurupanktih "érikantham *vasugup- 
tam (em.:vasumantam Ed.) šrīsomānandam utpalacaryan" iti. "laksmanam abhinavaguptam vande 
Sriksemarajam ca” iti tacchisyah "The line of the author's teachers is [seen in the first half of the 
following verse:] “[I praise] $rikantha, Vasugupta, Somānanda and Utpalācārya” and [the line 
of] his pupils in [the second:] "Laksmana, Abhinavagupta and Ksemarāja.”” 
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the Saradatilaka is likely to have recorded information about its author. For 
it is a variant of a verse that appears in earlier South Indian sources that un- 
like the Saradatilaka are within or closely allied to this famous Kashmirian tra- 
dition, namely the Ānandakalpalatikā of Mahešvaratejānandanātha, and, in an- 
other variant, the Gurunāthaparāmarša and Gurupanktistotra of his predecessor 
Madhuraja of Madurai, an adept of the Ekavira, also called the Anuttara or 
Parākrama, a form of the Trika that was transmitted to the South and flourished 
there"! with the difference that Laksmana is lacking in the second of these vari- 
ants and both Srikantha and Laksmana in the first. Evidently Raghavabhatta is 
citing a further variant from one of these sources or a cognate that had writ- 
ten in Laksmana[gupta] in order to create a text closer to an account of the 
actual guruparamparā. For the verse as given in these three sources was not 
intended for that purpose but simply venerates the key authors in the teach- 
ing tradition of the Kashmirian Saiva nondualists, since Srikantha was not the 
Guru of Vasugupta, but rather the mythical Adiguru, nor was Vasugupta the 
Guru of Somānanda, and Laksmanagupta is not known for any compositions 
but only as Abhinavagupta’s teacher. It appears then that when Raghavabhatta 
encountered this rewritten verse—it is unlikely that it was he that rewrote it— 


71 Anandakalpalatika, introductory verse 3: érikantham vasuguptam šrīsomānandam utpalācāryam | 
abhinavaguptam natham vande šrīksemarājam ca; Gurunathaparamarsa v. 2 and Gurupanktistotra v. 3: 
Srivasuguptamahagurusomanandaprabhitpalacaryan | abhinavaguptam natham vande šrīksemarājam 
ca. The verse following this in the Madras manuscripts of the Anandakalpalatika and Guru- 
panktistotra reads $ripadabhairavasvadunayakodayadesikah | trayo yasya prasanna me suprasidantu 
mādhurāh in the former and érrvadijainavasvamanayakobhayadesikah | trayo "pi me suprasidantu 
pratyabhijnapravartakah in the latter. Both are evidently corrupt in the first line. Collating 
the two I propose tentatively that we should read $rrvadibhairavasvaminayakodayadesikah. If 
this is correct the authors pray for the favour of three Acaryas of Madurai, Vādibhairava, 
Svāmināyaka, and Udayadešika, whom Madhuraja describes as propagators of the Pra- 
tyabhijfia, that is to say, of the nondualism expounded by Utpaladeva in his I$varapra- 
commentaries on the -karika and -vivrti. Maheévaratejanandanatha ends his introductory 
verses with obeisance to the three Gurus Sukhatirtha, Candrašekhara, and Sangabhattaraka: 
érihrdayacandrikasvaprakasika*vimarsodayacaryan (conj. : vimarsobhayacaryan Cod.) | sukhatīrtha- 
candrasekharasanga*bhattarakan (bhattarakan conj. : bhattārakam Cod.). The line identifies them as 
Acaryas of/in what are probably (lost) works in this tradition. The compound is ambiguous 
in the absence of other references that might tell us how to divide it. But since he speaks of an 
Udayadešika in these verses it is plausible that it should be analysed as yielding three elements, 
one for each Acarya: Hrdayacandrika, Svaprakāšikāvimarša, and Udaya or perhaps Hrdayacandrika, 
Svaprakasika, and Vimaršodaya, and that Vadibhairava, Svāmināyaka, and Udayācārya were 
birudas of Sukhatirtha, Candra$ekhara, and Sangabhattāraka. The verse of Mahešvaratejā- 
nandanatha's introduction that follows that which is parallel to Raghavabhatta’s seeks the 
favour of Krsnavasa, which is surely a scribal error for Krsnadasa, vā and dā being readily con- 
fused in the Grantha script of the Far South. We know a Krsņadāsa in this tradition, a scholar 
of Cidambaram who wrote the Šivasūtravārtika following Ksemaraja's Sivasūtravimaršinī. Also 
known as Varadaraja he describes himself in vv. 213-215 of that work as a pupil of Madhuraja. 
Madhurāja's engagement with the Parākrama form of Trika worship, of which the Paratrisika is 
the scriptural basis, is recorded in Gurunāthaparāmarša v. 40: šaktitrayaikašaraņe parākramākrānta- 
višvadikcakre | madhurāje mayi .. . . 
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he rashly jumped to the convenient conclusion that it provides the evidence of 
Laksmaņadešika's teaching lineage that is lacking in the Saradatilaka itself. 

As for the true provenance of the Saradatilaka and the Prapaficasüra that pre- 
ceded it, I propose that they were composed, like our Āngirasa materials, in 
Orissa or if not there then on the basis of Orissan religious tradition. For their 
treatment of Vaisnava worship agrees closely with that seen in that region, be- 
ing dominated by the cults of Nrsimha, Purusottama/Jagannātha, and Dadhi- 
vamana. The importance of the first among the Oriyas has been shown above, 
and that of the second, which for many centuries has been the principal deity 
of Orissa, needs no demonstration. As for Dadhivāmana, this too is a dis- 
tinctively Oriya deity, representing in all probability the primitive form of Ja- 
gannatha before the elaborations developed under royal patronage in Puri, his 
name being that under which Jagannatha is worshipped when he is not accom- 
panied, as he is in his main temple in Puri, by images of Balabhadra and Subha- 
dra.“ 344 temples dedicated to Dadhivamana, most of them in the Puri, Cut- 
tack, Ganjam, and Sambalpur districts, have been registered in Orissa." There 
is less firm evidence in the case of the texts’ treatments of Saiva and Sākta wor- 
ship. But we may note that the Saivacintamani of Laksmīdharamišra, an Oriya 
brahmin of the early eighteenth century, shows that the Sāradātilaka provides the 
model for the Šaiva worship followed in the Lingarāja of Bhubaneswar, Orissa's 
pre-eminent Šaiva temple; and we have seen that in the Sakta sphere there is a 


In the closing verses of the Saradatilaka (25.83-86) Laksmanade&ika gives only his patrilineal 
ancestry, a fact that of itself militates against Raghavabhatta's claim. It is very improbable that if 
he had been the pupil of Utpaladeva and the grand-pupil of Somānanda he would have failed 
to mention this. 

73In addition to the principal Jagannātha of Puri, there are 930 temples dedicated to him and 
registered as independent religious foundations in Orissa (VON STIETENCRON 2005c, p. 469). 

"See VON STIETENCRON 2005c, p. 470. 

75By vON STIETENCRON (2005c, pp. 472—473). 

76] aksmīdharamišra was also the author of the unpublished Saivakalpadruma. In its colo- 
phonic verses he identifies himself as a devotee of the Šiva of Bhubaneswar (in the Lingarāja 
temple), as the son of Ramakrsna Agnihotrin, and the grandson of Pradyumna, describing the 
last as ‘the moon to the ocean of the Kautsa Gotra' (kautsānvayābdhīnduh), ‘a Siva in human 
form’ (šankaratanuh sāksāt) who had performed a [Vedic] sacrifice in Ekāmra (Bhubaneswar) and 
as a consequence been honoured by Gajapati Mukunda[deva I]. That king ruled from 1657 to 
1689. See Dukhisyama PATTANAYAK's introduction to his edition of the Saivacintamani, pp. 3-6. 
Patala 6 of the Saivacintamani, on Japa to be performed after the Püja, requires the worship- 
per to visualize the Ekamravana (the site of the Lingarāja temple) with the Bindusarovara tank 
(bindüdbhavam sarah) at its centre (6.1118). The Saivism of the text draws on the Saradatilaka 
extensively for its procedure (compare, for example, Saivacintamani 3.50c-54 with Saradatilaka 
18.15-18; and 3.72-81 with Saradatilaka 18.7-13). Moreover, the Saivacintamani incorporates 
some of the Šūradātilaka's visualization-texts (2.83 = Saradatilaka 23.85 [— Prapaticasāra 35.7]; 
2.96 = Saradatilaka 6.4; 3.78 = Šāradātilaka 18.13). Its icon of Šiva, five-faced and four-armed, 
with deer, axe, and the two gestures, belongs to the same tradition; see 6.25-42 (also 2.72 
and 3.78) and compare Saradatilaka 18.13. It also uses the lay Paficaksara Mantra (NAMAH 
ŠIVĀYA) and incorporates various Vedic Mantras. Thus it requires the Stava-recitation of the 
Atharvaširas, Satarudriya, Rudradhyaya, or Tandisahasranamastotra (5.60, 8.9). It also adheres in 


ATHARVAVEDINS IN TANTRIC TERRITORY 233 


striking congruence between its range of goddesses and those seen in our Oris- 
san Āngirasakalpa texts. Moreover, manuscripts of the Šūradātilaka are reputedly 
found in almost every Orissan brahmin household and quotations from it are 
very frequent in Orissan Pūjāpaddhatis.”” As for the date of the Prapaficasara 
and Šūradātilaka, a probable prior limit is established by the importance they 
attach to Purusottama. For the cult of this deity is evidenced in Orissa only 
from the late eleventh century and rose to pre-eminence only after the Ganga 
king Anantavarman Codagangadeva began the building of the great temple to 
this god in Puri in or shortly after 1135.8 The earliest firm posterior limit is 
established by the fact that Raghavabhatta tells us that he completed his com- 
mentary on the Šūradātilaka in Samvat 1551 (AD 1494). He refers to another 
commentary on the text, the Gūdhārthadīpikā of one Madhavabhatta, but I am 
unable at present to determine how much earlier this author lived. However, it 
is not probable that the Prapaficasara and the Saradatilaka were composed much 
after the beginning of the thirteenth century, because their Vaisnavism reflects 
the stage of the Purusottama cult before the development of the Balabhadra, 
Jagannātha, Subhadra triad, for which the earliest known evidence is an in- 
scription of AD 1237 at the Patale$vara temple in the inner compound of the 
Jagannatha temple, in which the three deities that formed the later triad are 
already praised as Halin, Cakrin and Subhadra.?? 


the style of the Saradatilaka and the Uttarabhāga of the Lingapurāņa to the de-Agamicized doc- 
trine of the 26 Tattvas; see 6.32 (sadvimšatattvaparam adyavasanahinam; cf. 2.60). The splendid 
Lingarāja temple was built c. 1060 under the patronage of the kings of the Saiva Somavaméin 
dynasty, by whom the Siva of this temple, Krttivāsa, was elevated to the status of the state de- 
ity (rāstradevatā), before this honour was transferred to the Jagannātha of Puri; but the sanctity 
of the site is considerably older. Ekāmra is included but without the name of its Šiva among 
the Saiva Ksetras treated in the šivāyatanavarņanam of the Ur-Skandapurana, a work probably 
no later than the seventh century and in any case preserved in a manuscript of AD 810, and, 
with the name, in the list of the sixty-eight Šaiva sacred sites (see BISSCHOP 2006, p. 222), most 
significantly in the version of this list in the Brahmayamala with the variant Kīrtivāsa (3.140; see 
the edition of 3.132-156 in SANDERSON 2003-04, p. 407, n. 208). Krttivāsa is also identified as 
the Siva of Ekàmra in the early Šākta Nisisamcara, f. 31r2 (9.15-16a), here too with the variant 
Kīrtivāsa: *ekāmre samsthito devi kīrtivāseti kirtitah | camundaya samayuktah sthānapālasamanvitah | 
atha mantram pravaksyami kirtivasasya suvrate (corr.:ekatye samsthita devi kīrttivāteti kīrttitā | 
camundaya samayuktam sthanabalisamanvitam | atha mantram pravaksyami kirttisamyaksa suvrate 
Cod.); see also the Pītha-hymn of the Kubjikamata, verses in some manuscripts after 22.46, 11. 9— 
10: krttivasasamopetam camundam mundadharinim | *ekāmrasamsthitām (ekamra corr. : ekaika Codd.) 
devim namāmi subhakarinim. 

77 Here I follow the report of TRIPATHI (2005a, p. 42). Arlo Griffiths reports to me that he does 
not recall having seen any manuscripts of the text in Atharvavedic brahmin households. 

78See VON STIETENCRON 2005a, p. 28. 

7 Šāradātilakapadārthādarša p. 917. 

8?ESCHMANN, KULKE and TRIPATHI 2005, p. 191. 
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The core of the Angirasakalpa texts probably predates the Prapaficasara 


It is probable that most, if not all, of the anonymous materials in the Orissan 
Angirasa corpus listed above go back in their content if not in their current tex- 
tual form to a period before the Prapaticasāra. For it is striking that these materi- 
als, for all their emphasis on Vaisnava devotion, make no reference to Purusot- 
tama/Jagannātha but exhibit an intense concentration on Nrsimha. It is likely, 
therefore, that they reflect a time before Purusottama had supplanted that god 
as the primary focus of Oriya Vaisnavism.*! It might be suggested against this 
inference that the lack of Purusottama and the foregrounding of Nrsimha may 
simply be the consequence of the fact that these materials are concerned with 
hostile ritual, for which Nrsimha rather than Purusottama was the appropriate 
deity. But this objection would be unconvincing, if we may judge from the treat- 
ments of the propitiation of Purusottama in the Prapaficasara and Saradatilaka. 
For the former includes among its applications victory in battle (yuddhajayah), 
killing one's enemies (maranam), immobilizing them (stambhanam), and caus- 
ing panic (uccātanam) or dissension (vidvesanam) among them;?? and the latter 
when prescribing the fire sacrifices to Purusottama includes one that will bring 
about the subjection of all kings.9? It is, then, at least probable that the bulk 
of the Arigirasa materials seen here goes back to a period before the dominance 
of the cult of Purusottama that flowed from the patronage of Anantavarman 
Codagangadeva in the first half of the twelfth century. We do not know when 
the Paippaladins established themselves in Orissa, but if, as is probable, it was 
not long before the tenth century, the period of the earliest epigraphical evi- 
dence of their presence in the region, then the Paippaladins will have created 
the bulk of their Arigirasa corpus shortly after their arrival.9^ It is certainly plau- 


81Of course, any approximate dates that may be deduced from the presence or absence of 
particular deity cults in the corpus can refer only to the period during which these cults entered 
the Paippaladins' repertoire, not to the period of the composition of the texts that contain them 
in their surviving manuscripts, since it is possible that the texts we have received are at the end 
of a now invisible history of redaction in which old materials were carried forward and revised. 

82 Prapaficasára 23.2—5. 

83 Saradatilaka 17.52-53b. The Trailokyamohana Mantra of Purusottama is, moreover, of the 
type that lends itself to such applications: OM KRIM $RIM NAMAH PURUSOTTAMA APRATI- 
RÜPALAKSMINIVASA SAKALAJAGATKSOBHANA SARVASTRIHRDAYAVIDARANA TRIBHUVANA- 
MADONMADAKARA SURASURAMANUJASUNDARIJANAMANAMSI TAPAYA 2 DIPAYA 2 ŠOSAYA 
2 MARAYA 2 STAMBHAYA 2 MOHAYA 2 DRAVAYA 2 AKARSAYA 2 SAMASTAPARAMA- 
SUBHAGA SARVASAUBHAGYAKARA SARVAKAMAPRADA AMUKAM HANA 2 CAKRENA GADAYA 
KHADGENA SARVABANAIR BHINDA 2 PASENA KATTA 2 ANKUSENA TADAYA 2 KURU 2 KIM 
TISTHASI TĀVAD YAVAT SAMIHITAM ME SIDDHAM BHAVATI HUM PHAT NAMAH (taught 
in Prapaficasüra 23.6-14 and Saradatilaka 17.2-11). The Prapaficasaravivarana attributed to 
Padmapada states in his commentary on the passage that gives the Mantra that its twelve 
imperatives (ajfiapadani) beginning with TAPAYA are to be used, followed by HUM PHAT, in 
rites of subjection, attraction, and aggression: tāny api tāpayādīni tavanti dvādašasamkhyāni vidyat. 
vašyākarsanakrūrakarmādisu puspatijalyartham janiyad ity arthah. ... ajfiapadanam upari hum phad 
iti prayoktavyam ity arthah. 

84See above, n. 19 on p. 201. 
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sible that they should have lost no time in developing a repertoire of rituals that 
would appeal to their new patrons by integrating local religious traditions. 

This rough chronology is consistent with the one positive element in the 
Paippalada Tantric tradition that seems to me to be open to plausible approxi- 
mate dating. This is the fact that the rites of Mantras of Bhairava seen in the 
Asimila manuscript and the two from Pune are accompanied by the visual- 
ization of that deity as Ekapādabhairava.*” For, as we have seen, images cor- 
responding to this visualization became standard in the Saiva and Sākta tem- 
ples of Orissa and the adjoining region of Andhra Pradesh from the tenth cen- 
tury to the fourteenth, with a decline in popularity from around the end of the 
twelfth.* 


Later Influence of the Sākta Cults of Bengal 


The corpus, however, was not closed to later accretion, as can been seen in 
Angirasa manuscripts other than those whose contents have been presented 
here, manuscripts that I have not yet been able to read but whose lists of 
contents have been transcribed and sent to me. Thus manuscript V/124 
(Āngirasakalpa) in the collection of the Orissa State Museum, whose contents 
while apparently Tantric-Atharvavedic overlap only to a small extent with 
those of the manuscripts I have seen, contains materials for the propitiation 
of the goddess Daksiņakālī in the midst of sections on the cults of Nrsimha 
and Gaņeša;*” and manuscript T/48(e) (Āngirasakalpa) in the same collection 
contains materials pertaining to the goddesses Daksinakali, Tara, and Bhu- 
vaneśvarī, who are among the Ten Mahāvidyās of the late medieval Sakta 
tradition of Bengal, the others being Sodašī (Iripurasundarī), Bhairavi (Tripura- 


85See above, p. 227. 

96See above, p. 229. 

57] am grateful to Arlo Griffiths for his assistance in making a transcription in situ of the sec- 
tion at the end of this manuscript (ff. 175v-180v) in which its contents are listed and sending it 
to me as an e-text. The relevant part of his transcription is as follows: [f. 180-182r] 315 karma- 
siddhipratisāravidhi 168; 316 parakarmanirarthakavidhi 169; 317 abhayanrsimhavidhi 170; 318 aindrā- 
bhayamantravidhi 170; 319 daksinakalimantravidhi 171; 320 punaš ca nrsimhamantrena sümagaya- 
navidhi 172; 321 angirasakalpe gaņešamantravidhi 181; 322 saubhagyakande daksinakalimantravidhi 
182; 324 punas ca kaliyantravidhi 182; 325 punar daksinakālīvantravidhi 180; āngirasakalpe maha- 
cakrayantravidhi 182; 326 akramacakravidhi 182; 327 daksiņakālīvantravidhi 182; 328 daksinaka- 
liyantradevatavidhi 182; 329 vakratundamantravidhi 182; 330 paravidyanivaranayantravidhi 182; 331 
gopālāstadašāksaramantravidhi 182; 332 punar vrstikāmavidhi 183; 333 mantrarājajapavidhi 183; 334 
patalanrsimhamantravidhi 184; 335 müsalanrsimhamantravidhi 187; 336 patalanrsimhasya māhātmya- 
vidhi; 338 sahasraksanrsimhamantravidhi 187. The numerals before the titles are the serial numbers 
of the items—they run from 1 to 350—and those after the titles are the folio numbers. 

88 According to a list of contents prepared and sent to me by the same generous colleague 
the manuscript T/48(e) contains the following texts: (1) Nīlasarasvatībhaktakulasarvasvasahasra- 
nāmastotra (Tara); (2) the Ekajatāstotrarāja said to have been proclaimed by Brahmā and assigned 
to the Brahmayamala (Tara); (3) the Tarastotra of the Nilatantra (Tara); (4) the Trailokyamohana of 
the Tarakalpa of the Bhairavatantra (Tara); (5) the Karpūrastotra of the Phetkarinitantra, said to 
have been composed by Mahakala (I presume this to be the well-known hymn to Daksina- 
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bhairavī), Chinnamastā, Dhūmāvatī, Bagalāmukhī, Mātangī, and Kamala,®? of 
whom Daksinakali and Tārā are pre-eminent. The oldest evidence of the wor- 
ship of Tara in Orissa appears to be the image of this goddess in the Ugratara 
temple in Bhusandapur near the Chilka lake. This has been assigned by DON- 
ALDSON to the fifteenth to sixteenth centuries.?? The same scholar reports that 
the majority of Orissan images of Daksinakali date from the eighteenth century 
and later?! which is also the period from which the ten Mahāvidyā goddesses 
are found as a group in the temples of the region.” 


The Distinct Character of the Tantrism of the Corpus and its 
Connection with the Trika and Kalikula 


Before this assimilation of the Saktism of Bengal, the Tantric repertoire of the 
Oriya Paippaladins had a distinct regional character, as can been seen from the 
repertoire of Mantra deities in the manuscripts whose contents have been listed 
above, and in the significant overlap between this pantheon and that seen in the 
Prapaficasara and Šāradātilaka, both works from the same region. 

The Āgamic sources on which the Orissan Paippalādins drew for the cre- 
ation of their Ārigirasa corpus before the advent of Bengali influence are invis- 
ible to me for the most part. But I recognize two that show that the Oriyas, 
unlike their Bengali Šākta neighbours in later times, participated in this domain 
in major traditions from the earliest phase of this variety of religion, traditions 
that are known to have been established before the end of the first millennium 
and which flourished in such widely separated regions as Kashmir, Nepal, Kar- 
nataka, and Tamilnadu. These, moreover, are traditions that, unlike the Šāktism 


kali known as the Karpūrādistotra, though that is not in the published Phetkārinītantra); (6) the 
Mahogratārājanmaprakaranastotra of the Kubjikatantra said to be the second Kalpa of the Rudra- 
yāmalamahātantra (Tara); (7) the Nityapüjanirnaya from the Tārārahasya of the Sankaracarya of 
Gauda (gaudabhūminivāsišrīšankarācārya-) (Tara); (8) the first Pariccheda of the Tarapaddhati of 
Dāmodara (Tārā); (9) the Tarinikalpa (Tara); (10) the Vakratundamahamanukalpa; (11) the Gaņeša- 
prakaraņopākhyāna of the Sambhavitantra; (12) the Ganesastavaraja of the Brahmavaivarta; and (13) 
the Bhuvanešvarīkalpa of the Sammohanatantra (Bhuvanešvarī). 

8? Mundamalatantra B 1.7-8: kalt tara mahāvidyā sodašī bhuvanešvarī | bhairavī chinnamasta ca 
vidyà dhūmāvatī tathā | bagalāmukhī siddhavidyā mātangī kamalātmikā | età daša mahāvidyāh siddha- 
vidyāh prakāšitāh. The earliest dateable evidence of the ten Mahāvidyās known to me is to be 
found in the Sakta Sarvollāsatantra compiled by Sarvānandanātha, born probably at the begin- 
ning of the fifteenth century in the Tripura district in Bangladesh; see Dinesh Chandra Bhat- 
tacharyya's introduction to Rāsamohana Cakravartin's edition of the text and BANERJI 1992, 
pp. 87-90. In Sarvollāsatantra 3.10—29 he cites a passage from the Jfianadvipa, a text with the form 
of scripture, that teaches the creation of Mahākālī (= Daksiņakālī), Tāriņī (= Tārā), and Sodašī 
(= Tripura) and that the last is the first of a set of eight of whom the others are the remaining 
seven of the set of ten Mahavidyas. 

DONALDSON 1991, p. 137; fig. 32. 

?IDONALDSON 1991, pp. 135-136. 

? DONALDSON 2002, pp. 462-464, 514, 562. 
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of Bengal, share the theological and soteriological principles that distinguish 
the Śaivism of the Mantramārga from all other forms of Indian religion and 
serve to express its conviction of its superiority to the Vedic tradition. They 
differ markedly in this respect both from the later Saktism of Bengal and from 
the Tantrism of the Prapaficasara and Šāradātilaka, both of which lack or have 
expurgated these principles, grounding their practice, whether transgressive as 
in the case of Bengal's Saktism or Veda-congruent as in the case of the Tantrism 
of those two texts, in a twenty-five/six Tattva model of reality that unlike the 
Mantramārga's doctrine of thirty-six Tattvas is sanctioned by texts within the 
brahmanical canon and so was less objectionable to brahmanical orthodoxy.?? 

The two traditions to which I refer are the Sakta Saiva systems of the Trika 
and the Kalikula, both of which are generally associated with Kashmir because 
of the emergence in that region of an impressive body of literature on these 
cults during the tenth century but which are also attested in other regions of 
the subcontinent, to which Orissa may now be added. The Trika's texts teach 
the cult of the goddess Para and those of the Kālīkula the cults of forms of the 
goddess Kalasamkarsani (Kali). 

The principal scriptures of the Trika are the Siddhayogešvarīmata, the Mālinī- 
vijayottara, the Tantrasadbhava, the Trisirobhairava, the Deoyayamala, the Trikasara, 
and the Parātrīsikā, also known as the Paratrimsika, of which the Devyayamala 
alone provides grounds for concluding that it was composed in Kashmir;?* and 
the principal works of learned exegesis are the monumental Tantrāloka in some 
6,000 verses, strictly speaking an analytic verse commentary (Slokavarttikam) on 
the Mālinīvijayottara but extending far beyond this text in its range, and an elab- 
orate prose commentary (-vivarana) on the Paratrisika, both works by Abhinava- 
gupta, the distinguished Kashmirian scholar of the late tenth and early eleventh 
centuries. From the Tamil South we have a few works in the tradition of the 
Paratrisika, notably the Paratrisikalaghuortti, the Paratrisikatatparyadipika, a verse 
commentary on the -laghuvrtti, and the Parakrama, the section on the worship 
of Para, the principal goddess of this system of Sākta worship, which forms the 
eighth Khanda of the Parasuramakalpasütra. This text governs the Tantric Sakta 
(Kaula) worship of the goddess Lalita (/Kāmāksī) of Kafici and other deities 


See, e.g., Prapaficasara 1.21c-60; Saradatilaka 1.6-22, 25.87 and Raghavabhatta thereon. In 
the Saktism of Bengal see, e.g., Sarvollāsatantra, Ullāsa 62. The reduction of the Saivas’ thirty- 
six Tattvas to the twenty-five of the Samkhyas (or twenty-six in the theistic variant) sanctioned 
in texts considered valid by the orthodox, such as the Moksadharma of the Mahabharata and the 
Svetasvataropanisad, is also a notable feature of the influential commentary on the Saundaryalaharī 
composed by Laksmidhara (AD 1497—1539); see, e.g., pp. 102 and 120 on Saundaryalaharī 9 and 11 
respectively. For the same reduction in the presentation of Mantramārgic Šaiva materials in the 
Uttarabhāga of the Lingapurāņa see SANDERSON 2005b, p. 235, n. 10 and Lirigapurana, Uttarabhāga 
9.15c-16, 26; 14.3233 (33ab: paficavimsatitattvatma paficabrahmatmakah šivah); 15.24c-26; 16.26c- 
29b. 

%On the probable Kashmirian origin of the Trika’s Devyāyāmala see SANDERSON 2007, 
pp. 259-260, n. 83. 
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that have been integrated into the cycle of her cult, each with its own Paddhati, 
namely Mahāgaņapati, her chief minister (pradhānasacivā) Mātangī (/Syama), 
her general (dandanayika) Vārāhī (Vārtālī), and the Trika's Para, the last ven- 
erated as her heart (irdayam). We also have two learned works of exegesis 
on this text composed by Maharashtrian Dešastha brahmins, the Nityotsava of 
Umanandanatha (Jagannathapandita) composed in AD 1745 and the Saubhagyo- 
daya of Aparajitanandanatha (Rāmešvara) composed in 1831, both of which ex- 
pound the procedure for the worship of Para in detail.”° 

In the Kālīkula the principal early scripture is the Jayadrathayamala, also 
known as the Tantraraja[bhattaraka], a massive compilation of some 24,000 verses 
in four sections of about 6,000 verses each, the last three of which were added 
in Kashmir”? A number of shorter works teach the essentialized form of the 
Kālīkula known as the Krama, notably the Kālīkulakramasadbhāva (/ Kramasad- 
bhava), the Kalikulapaficasataka (/ Devipaficaéataka), and the Devīdvyardhašatikā. 
The post-scriptural learned tradition of the Kalikula consists for the most part of 
independent treatises on the Krama, the early works composed in Kashmir, but 
later works, notably the Cidgaganacandrikā of $rivatsa and the Maharthamafija- 
rī of Mahe$varananda with its auto-commentary (-parimala) composed in the 
South of India.” 


95On the South Indian cult of the Trika’s goddess Para based on the Paratrisika, the variant 
of the Trika known as the Anuttara, Ekavira, or Parākrama of the Trika, see SANDERSON 1990, 
PP. 32-34, 80-82. One important detail there must be revised, namely my acceptance of the 
hitherto unquestioned assumption that the attribution of the Parātrīsikālaghuvrtti to Abhinava- 
gupta, the author of the Parātrimšikāvivarana, is correct. The redactions of the scriptural text 
in the two commentaries differ, the commentaries themselves diverge on many points, and 
the Laghuvrtti reveals an intellectual and literary talent of lesser calibre, has a purely South In- 
dian exegetical tradition, and was unknown in Kashmir until it was published from a single 
Devanagari transcript (ZADOO 1947a, pp. 1-2) belonging to the Kashmirian Šaiva Guru Swami 
Lakshman (1907-1991), which was doubtless prepared by him, like his transcript of the Guru- 
nāthaparāmarša of Madhuraja (PUSHP 1960, p. i), from a Devanagari transcript of a South Indian 
manuscript acquired by him in or from Madras. Its verse subcommentary, the evidently South 
Indian Paratrisikatatparyadtpika, was likewise published in Kashmir on the basis of a single tran- 
script obtained from the same source (ZADOO 1947b, p. i). 

The engagement of Maharashtrian Dešastha brahmins with the cult of the goddess Lalita 
of Kafici, and thence with that of Para, is no doubt the result of the fact that the kingdom of 
Tanijāvūr (Tanjore) centred in the city of that name with Kafici as a subsidiary capital was in 
Maratha hands from 1674, when it was conquered by Venkājī, the half-brother of Šivājī, to 1779, 
when it was ceded to the British East India Company by Serfoji II, who retained only the capital 
and its immediate environs, passing on this diminished realm to his son Šivājī, who held on to 
it until he died without an heir in 1855, when it came under direct British rule. 

?6On the Kashmirian origin of the last three sections of the Jayadrathayamala see SANDERSON 
2005b, pp. 280-283. 

97 For a detailed account of the exegetical literature of the Trika and Kālīkula and its scriptural 
sources see SANDERSON 2007. 
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The Parajapavidhi 


The evidence of the Trika among the Oriya Paippaladins appears in the 
Parājapavidhi "The Procedure for the Japa of the [Mantra of the Goddess] Para’, 
a composition of 37 verses assigned to the Arigirasa, which is found in the text 
common to the Asimila manuscript (As ff. 48v4—50v1 = Ed", pp. 98-101) and 
P, (ff. 13013-13212), and also in manuscripts T/121 (ff. 76r1-76v7) and T/187 
(ff. 78v2—82r2) of the collection of the Orissa State Museum. What is remarkable 
about this text of the Trika is not so much that it appears in Orissa but that it 
stands apart from the mainstream of the Angirasakalpa corpus in that it is not 
part of the repertoire for the performance of hostile rituals for royal patrons 
but is taught exclusively for the personal spiritual benefit of the priests them- 
selves, as the means by which in spite of being ritualists (karmī) they may attain 
meditative absorption (yogah) and final liberation (moksali).? At its beginning 
Pippalada says to his teacher Angiras that he has been taught no Mantra for 
this purpose and asks how he may achieve this ultimate goal while remaining 
committed to the path of rites, a role inescapable for the mythical prototype of 
the Atharvavedic priesthood. Angiras then teaches him the rite of SAUH, the 
Trika's core Mantra,?? describing it as the great Mantra-syllable for liberation 
that denotes the Sakti Para, the power of Siva on which Siva himself meditates 
with devotion: 


pippalada uvāca: 

1 bhagavan sarvamantranam vidhanam kathitam tvaya | 
muktihetur mahamantro na kascit pratipāditah | 

2 karmamārge pravisto ‘ham katham muktim vrajamy aham | 


aūgirā uvāca: 

sādhu prcchasi mam šisya krpayà te vadāmy aham | 

3 muktyartho ‘sti mahamantrah parasaktyabhidhayakah | 
cicchaktir ekā jroanam moksadānakrtavratā | 

4 tasmāt tām samupāsyaiva muktim yanti prasadhakah | 
cidrūpasya $ivasyeyam para šaktir nigadyate | 


*The only other Vidhis in the corpus that are presented as means of attaining meditative 
absorption and liberation are the brief sections on the rites of the Bhairavas Vijfianabhairava, 
Ekāksarabhairava, Astaksarabhairava, and Sarvakāmabhairava, though the first is also said 
to be a means by which the king may expiate the sin incurred by engaging in the hos- 
tile sorcery that is the primary concern of the Āngirasakalpa and the fourth is also, as the 
name implies, considered to be a means of attaining any desired goal. See above, pp. 213 
(Vijiānabhairava), 215 (Sarvakamabhairava), 215 (Ekaksarabhairava), 220 (Vijānabhairava), 
220 (Ekāksarabhairava), and 220 (Astāksarabhairava). In P, these rites of the Bhairavas 
(but without Sarvakāmabhairava) are grouped together immediately before the Parājapavidhi, 
silently forming with that a section devoted to liberation. In P, (and Ed?) this grouping is ab- 
sent. 

?9?On SAUH, the Seed-syllable of the goddess Para, see Tantraloka 30.27-33. 
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5 mantro 'syāh saur iti prokto yam upāste šivah svayam | 
yam mantram anupāsyāpi mriyante ‘bjasanadayah | 
6 tam mantram te pravaksyami srnu vatsa samāhitah | 


1a sarvamamtranam P, T/121 T/187:sarvadharmanam As Ed? 1d kašcit As P, T/187 : kaéci 
T/121 2b muktim As P, T/187:mukti T/121 2c prechasi As T/121:prcchati P, T/187 2d 
te vadāmy aham As T/187:te dadāmy aham P, T/121 3a muktyartho As T/121:muktārtho 
P, 3d parasaktyabhidhayakah Ed" : parasaktyabhidhayakah As: parasaktividhanakah Pı“ : para- 
Saktividhayakah P1": parasatvabhidhayah T/121: parasaktividhayakah T/187 3c cicchaktir As 
P, T/187:bījašaktir T/121 e eka jīvānām As P, T/121 T/187:eva moksaya EdP 3d 
moksadanakrtavrata P, T/121 T/187:moksādānakrtavratāh As Ed? 4a tasmat tam corr. : tasmān 
tam T/121:šim As:omitted in P, T/187:cicchaktim conj. Ed? 4d para As Ed? T/121 
T/187: pura P, 5ab prokto yam upaste T/121:proktah samupaste P, As Ed? T/187 5c yam 
mantram anupāsyāpi conj. : yanmantram anupāsyāmi T /121 : yamantram anupasyami T /187 : yam 
mamtran anupašyā P,:yam mantram anūpāšyāmā As:yam mantram samupāsya mā Ed? 5d 
mriyante 'bjāsanādayah As Ed? T/121 : miyatejasanadayah P, : mriyatejasanadayah T /187 6a tam 
mantram corr. : tanmantram P, As EdP T/121 T/187 


Pippalada said: (1-2b) O venerable one, you have taught the procedures for 
every Mantra. [But] you have taught [me] no higher Mantra (mahamantrah)[, 
one] that can bring about liberation. I am committed to the path of rites 
(karmamārge). How [in spite of that] shall I achieve liberation? 


Angiras said: (2c-3b) You ask well, my pupil. Out of compassion I shall tell 
you. There is [indeed] a higher Mantra for the purpose of liberation. It is that 
which denotes Parāšakti. (3c-4b) She is the single Power of Consciousness, 
dedicated to granting liberation to souls. It is by propitiating that Power that 
Sadhakas (prasādhakāh) achieve this goal. (4c-5b) [The scriptures] teach that 
this [Power], Parasakti, constitutes Siva [himself], since his nature is [none 
other than this] Consciousness, and they teach that her Mantra is SAUH, on 
which Siva himself meditates with devotion. (5c-6b) I shall [now] teach you 
[the procedure of] that Mantra upon which Brahma and the other [lesser 
gods] do not meditate and for that very reason are mortal.! Listen, dear 
[pupil], with full attention. 


He then sets out in verses 6c-31 an order of essentialized worship of this Mantra 
based on that set out in the Parütrisika, except that it assimilates this to the model 
of the other Arigirasakalpa Mantra rites by incorporating such features as the 
vyāpakanyāsah and the specification of a Rsi and the rest. It ends, should there 


100Brahmā and the other lesser gods of the Saivas are indeed considered mortal. For their life- 
spans, though vast and ever vaster the higher their rank, are finite. That of Brahmā (100 of his 
years) is one mahākalpah (313,528,320,000,000 ordinary years), which is a day in the 100-year life- 
span of Visnu, and so on. When they die the universe up to their level is withdrawn for a period 
equal to their life-spans and they themselves are dissolved. When the period of withdrawal of 
a segment of the universe comes to its end a new deity, Brahma, Visnu, or another, according to 
the level, is engendered by Siva to govern it. See, e.g., Svacchanda 11.252c-319. 
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be any doubt as to its source, with the unacknowledged incorporation of six 
verses of the Paratrisika as its verses 32-37.!°! The preliminaries: 


pippalada uvāca: 

saptavimšatidhā tasyoccarane pranasamyamah | 

7 padmāsanagato mantrī namaskuryāt svam asanam | 
aim hrīm šrīm samuccārya kulapadmāsanam namet | 

8 tathoddiyanapitham ca pranamen mantravittamah | 
tatah param šivam devam pranamya soagurum namet | 
9 ganesvaram ksetrapālam durgām sarasvatīm tatha | 
brahmāņam ca namaskrtya vighnasantyartham ācaret | 
10 mūlādhāre sakāreņa talatrayam samācaret | 
uttarottaravrddhya tu kuryāt talatrayam budhah | 

11 aukarena hrdi brahmarandhre kuryād visargakaih | 
amībhir navabhis tālair bhiimyadivighnavaranam | 

12 dhrtvā vāmena hastena daksinam caranam budhah | 
sakaroccaranaih prthvim hanyād vighnaniorttaye | 

13 aukarena punah kuryāt talatrayam atandritah | 
visargoccaranaih krüradrstim akasatah ksipet | 

14 patalabhüminabhasam vighnah sarve nirakrtah | 
antastālā bahistala dvidhāmī parikīrtitāh | 

15 hrdy antaryajanam kuryād devatayas ca sādaram | 
bhūtašuddhim prakurvīta mantram uccārayan sudhīh | 
16 mūlādibrahmarandhrāntam mūlena dahanātmanā | 
samsārapāšadāhārtham bhāvayed dahanam manum | 
17 brahmarandhrādimūlāntam bhāvayet plāvanātmakam | 


6cd saptavimšatidhā tasyoccāraņe conj.:saptavimsativarasyoccarane T/121 :saptavimšativāra- 
s(y)ovarane T/187:saptavimšativārasyoddhārane P,:saptavimsativara syo gharane As: sapta- 
višativāro ghorena Ed? 7b namaskuryāt As Ed? P, T/187:namaskrrtyā T/121 e svam āsanam 
P, T/121 T/187:svam āšanam As:svamānasam Ed? 7c aim hrim šrīm P, T/121:aim krīm 
gra As:aim klīm šrīm Ed" :aindrīm šrīm T/187 7d kula As P, T/121 T/187:krta Ed" 
e namet As P, T/121 T/187:nayet Ed? 8a tathoddiyanapitham ca conj.:tathoti āņapītham 
ca T/121:tatottriksanapatham ca As (ya and ksā are readily confused in the Oriya 
script): tatas trihksīņapāthaū ca Ed? :tathoktvà. yogapītham ca P, T/187 9c brahmanam P, 
Ed? T/187:brahmanam As T/121 e namaskrtya P, As Ed" T/187:namaskrtya T/121 9d 
Santyartham P4 As EdP T/ 121:šāntyadvam T/187 10a sakarena As EdP T/ 121 : svalarena 
P, T/187 10c vrddhyā As Ed? :buddhya T/121:orddhim P,:vrddham T/187 11a aukarena 
As T/187:aikāreņa P, T/121 11d bhūmyādivighnavāranam T/121:bhiimya vighnanivaranam 
P, As Ed? T/187 12a vamena P, As T/187:vama T/121 e hastena P, T/121 T/187 : haste 
As 12d hanyād P, As T/187:janyad T/121 e nivrttaye P, T/121 T/187:nivrttayet As 13a 


101 These are the verses numbered 12-18b in the KSTS edition of the Paratrisikalaghuortti, which 
takes 17 to consist of a half-verse, and 12c-18b in the editions of the Parütrisikavivarana of Abhi- 
navagupta. 
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aukarena As T/187:aikarena P, T/121 13b atamdritah P, T/187 :atantritah As T/121 13cd 
drstim P, As T/187:drstam T/121 14a nabhasām P, As T/187:nirasām T/121 14c an- 
tastālā P, As T/187:antastālār T/121 14d dvidhāmī As T/187:dvidhāmi T/121:dvidhah P4 
15a hrdy antaryajanam P, T/187 : hrdantaryajanam T/121: hrdyam tu taryanam As:hrdyam tu 
taryanam Ed? : hrdi tu tarpanam conj. PANDA 15b devatayas P, As T/121 : devateyas T/187 15c 
bhūtašuddhim T/121 T/187:bhūmišuddhim P, As e prakurvīta Pı Ed" T/121 T/187: prakūvīta 
As e dahanütmanü As Ed? T/121 T/187: hrxanātmanā P, 16c pasadahartham P, T/121 
T/187 : paéahatvartham As: pāšanāšārtham Ed" 16d bhavayed dahanam As Ed? T/187 : bhavayed 
danam P; : bhavadehananam T/121 17b bhavayet plavanatmakam conj. : bhavayet plavanatmakam 
T/121: bhavayet pavanatmakam P4 As EdP T/187 


Pippalada said: (6c-8) He should restrain his breathing twenty-seven times 
while repeating this [Seed].!?? In the lotus-posture the Mantrin should bow 
to his seat. He should first utter [the syllables] AIM HRIM SRIM and then ex- 
press obeisance to (namet) the lotus throne of the Kula (kulapadmasanam).19? 
The best of Mantrins should bow to the Pitha *Oddiyana (conj.).10 (8c-9b) 
Then after bowing to the supreme God Šiva, he should bow to his Guru, 


102Cf. the instruction for breath-restraint in Nityotsava, Parāpaddhati, p. 191: sodasavaram ā- 
orttena milena pūrakam catuhsastivāram āvrttena kumbhakam dvātrimšadvāram āvrttena recakam iti 
vimšatidhā sodašadhā saptadhā tridhā và prāņān ayamya "Having restrained his breathing twenty, 
sixteen, seven, or three times, doing each inhalation for the duration of sixteen repetitions of the 
root-Mantra, each holding of the inhalation for the duration of sixty-four repetitions, and each 
exhalation for the duration of thirty-two repetitions ...'. The number twenty-seven in our text 
is by extension of its prescription in the Paratrisika for the number of repetitions of the Mantra 
required for the empowerment of the hair-queue (sikha) before it is tied (27a) and the water to 
be sprinkled for purification (28c-29b), and for the worship of Para (31cd). 

103] surmise that this means that one should consecrate one's seat with the Mantra AIM HRIM 
ŠRĪM KULAPADMASANAYA NAMAH or, considering parallels and the possibility that padmāsa- 
nam is for the metre, AIM HRĪM $RIM KULAKAMALASANAYA NAMAH. Cf. Parāpaddhati, p. 191: 
svāstīrņe ūrnāmrduni šucini mülena dvādašavāram abhimantrite sakrt proksite cāsane SAUH ADHA- 
RASAKTIKAMALASANAYA NAMAH iti pranmukha udanmukho và padmasvastikadyanyatamenasane- 
nopavišya; Parašurāmakalpasūtra, Syamakrama, p. 193: yagagrham pravisyasane ADHARASAKTIKA- 
MALASANAYA NAMAH ity upavisya. I have opted for reading of the seed-syllables given in 
P, and T/121 (AIM HRIM SRIM), because these are the tritārī ‘the set of three Pranavas' that is 
much used in the system of the Parašurāmakalpasūtra. That requires (Srikrama, Sütra 8) that this 
triad should open every Mantra used in the worship of Lalita after the worshipper has entered 
the shrine (yāgagrham): sarvesām mantranam ādau tritārīsamyogah. tritārī vanmayakamalah "The 
tritārī should be added at the beginning of all the Mantras. It is the Vak, Maya, and Kamala’. 
Rāmešvara explains the Sūtra's definition of the tritārī (vātmāyākamalāh) as follows (p. 92): vāk 
sabindur dvādašasvarah. maya turtyosmasahitadvitiyantasthottara(h) sabindus turyasvarah. kamalā 
prathamosmasahitadvitīvāntahsthopari sabindus turyasvarah "Vāk is the twelfth vowel and the dot 
(AIM). Māyā is the fourth vowel with the dot after the second of the semivowels (antahsthāh) 
together with the fourth of the fricatives (ūsmānah) (HRIM). Kamala is the the fourth vowel with 
the dot after the second of the semivowels together with the first of the fricatives ($RIM)'. 

J^ This translates a tentative conjecture based on the readings of T/121 and As. It is tenta- 
tive because although it seems to me to be the most economical interpretation of the source 
of the meaningless readings transmitted by these two manuscripts I know of no parallel that 
supports obeisance of a Sakta sacred site at this point of the ritual nor any passage that asso- 
ciates this Šākta site Oddiyāna with the Trika rather than the Krama (for its association with 
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Ganeéga, the Ksetrapāla, Durga, and Sarasvati.'^ (9c-10) After bowing to 
Brahmā [as the Lord of the shrine (vāstvadhipatih)] he should act to eliminate 
the Impeders. With SA he should clap thrice at [the level of his] Mūlādhāra. 
The learned [worshipper] should make each subsequent clap of the three 
louder than that which it follows. (11ab) He should do [the same] with AU 
at [the level of his] heart and with [three] AHs at [the level of] the aperture 
of Brahma. (11cd) With these nine claps he will drive away the Impeders 
from the earth[, the region below it,] and [the air above it]. (12) After tak- 
ing hold of his right foot with his left hand the learned [worshipper] should 
beat the ground [with it] while repeating the sound SA, in order to eliminate 
the Impeders [in the Patala worlds beneath the earth]. (13ab) Remaining 
alert he should make three more claps with AU. (13cd) [Clapping thrice] 
while repeating AH he should cast a furious gaze into the sky. (14ab) [By 
this means will] have been eliminated all Impeders in the Patalas [below the 
site], on the earth [of the site], and in the sky [above it]. (14cd) We have 
been taught that these claps are of two kinds: internal and external.!06 (15— 


the Krama see SANDERSON 2007, pp. 261—269). It is possible, however, that for the author or 
redactor of the Parājapavidhi Oddiyana was understood not as that Oddiyāna, located in the 
Swat valley, but as a name of Orissa (Odra) itself. It is tempting to prefer the reading tathoktvā 
yogapitham ca of P4 T/187. Though tathoktvā seems to be corrupt, since it yields no appropriate 
sense here, we can find support for obeisance to the Yogapitha, that is to say, for a Mantra ending 
-YOGAPITHAYA NAMAH, in the procedure taught in the Parakrama of the Parašurāmakalpasūtra 
(Sütra 18, commentary, and Parāpaddhati, p. 193) for the creation of the throne of Para compris- 
ing all the thirty-six Tattvas from earth to Siva. The worshipper builds the throne (sanam) by 
casting single flowers as he utters for each Tattva a Mantra consisting of SAUH followed by the 
stem-form of the name of the Tattva followed by YOGAPITHAYA NAMAH, thus beginning SAUH 
PRTHIVIYOGAPITHAYA NAMAH and ending SAUH SIVAYOGAPITHAYA NAMAH. Perhaps, then, 
tathoktvā is a corruption of tattvoktyā or similar. With tattvoktyā the meaning would be "The best 
of Mantrins should bow to the Yogapitha while naming the Tattvas’. 

105] am not aware of an exact parallel to this obeisance to Gane$a, the Ksetrapala, Durga, and 
Sarasvati; but it is evident that these deities are to be understood as guarding the door to the 
shrine. These four minus Sarasvati are prescribed in that role in the Parapaddhati, p. 191. That re- 
quires the meditator to worship Bhadrakālī (= Durga) at the base of the right doorpost, Bhairava 
(= Ksetrapāla) at the base of the left, and Lambodara (= Gane$a) above the door: dvārasya 
daksavamasakhayor ūrdhvabhāge ca krameņa SAUH BHADRAKALYAI NAMAH BHAIRAVAYA LAM- 
BODARAYA NAMAH iti tisro dvāradevatāh sampūjyāntah pravistah; see also Parašurāmakalpasūtra, 
Gaņanāyakapaddhati, Sūtra 4. A similar cluster of door-deities is prescribed in Saradatilaka 4.6d—7. 
There one is instructed to worship Gane$a, Mahālaksmī, and Sarasvati on the lintel, and Gaņeša 
and the Ksetrapala at the bases of the right and left doorposts. A closer parallel is seen in the 
practice of some, as reported by Rāghavabhatta on this passage, according to which one wor- 
ships Durgà rather than Gaņeša at the base of the right doorpost. That passage also requires 
one to worship Gangā and Yamunā flanking the two deities of the doorposts and Astra on the 
door-sill. The Parajapavidhi's prescription could be interpreted as keeping only the core-deities 
from this more elaborate sequence, which is taught after all in the more elaborate context of the 
ceremony of initiation. 

106This distinction between the internal and external aspects of the rite of expelling the Im- 
peders is seen in Parātrīsikālaghuvrtti, p. 20 on 28ab (talatrayam pura dattvā sašabdam vighnašān- 
taye): pura püroam talatrayam hrdbijakalatrayaviérantitrayarüpam vaikhariéabdaparyantam svātma- 


244 ALEXIS SANDERSON 


17b) Next he should devotedly worship the deity internally in [his] heart. 
The learned [worshipper] should purify the elements [of his body], utter- 
ing the Mantra, with [the visualization of] the root-Mantra burning [as it 
ascends] from [his] Mūlādhāra to his aperture of Brahmā. He should vi- 
sualize the Mantra burning to incinerate the bonds of [his] transmigratory 
existence. [Then] he should visualize it inundating [his body with nectar] 
from his aperture of Brahma to his Müladhara.!7 


The Rsi, metre, deity, Seed, Sakti, application, and installation (nyāsah) of the 
Mantra: 


rsih syad daksinamürtis tristup chandah prakirtitam | 

18 devatā syāt parāšaktih sakāro bījam isyate | 

auh šaktir yogasiddhyarthe viniyoga udāhrtah | 

19 sadbhir dīrghais ca samyuktaih sakārair ürdhoabindukaih | 


no dadyat. tatsvīkārakam svātmānam vighnānām caturandagatabhedabhimanasamkalpanam šāntaye 
bahir antas ca *vamaparsnihastamukhasabdakramena (vāmapārsni corr. [cf. Parakrama, 8: vāmapā- 
rsnighātaih; Parapaddhati, p. 191: vāmapārsnibhūtala-; Anuttarasamvidarcanācarcā, p. 9: pārsniha- 
stamukhaih] : padapani Ed.) patalabhiimyantariksagatabhedavighnasamanaya kuryāt ‘First he should 
give three 'claps' to himself, these in the form of the three points of rest in the three con- 
stituents of the heart-seed [SAUH], descending [through Pašyantī, and Madhyamā] to audi- 
ble utterance on the level of Vaikharī. He should make himself assimilate them in order 
to quell the Impeders in the form of false identification with and desire for the plurality of 
the four spheres [of the universe], both internally and externally, with sounds produced by 
his left heel, hands, and mouth in order to quell the Impeders that are the pluralities [man- 
ifest] in the subterranean worlds, on the earth, and in the air’. See also Parātrīsikātātparya- 
dipika 377-381: vācah paraya vaktyartharüpaya hrdayatmanah | vivaksādhyavasoktyātmapašyantyā- 
dikramātmanah | paradisaktirüpena prasarattritvasūcakam | matrmanarthasadbhavavacyamsatritaya- 
tmakam | hrdayam bhairavtyam tad ātmatvenāvadhārayan | *tadamšāntarupāmšūccaihšabdanakrama- 
laksanam (tadamšā em. : tadamšo Ed.) | éaktyadicaturandodyatpatalaksmantariksagan | sarvān šamayi- 
tum vighnan bhedataddhīmayān vibhūn | talatrayam parsnihastamukhasabdanam *ācaret (em. : ācaran 
Ed.) | svīkurvan matrma*meyatrayasadbhavalaksanam (meya em.:pīya Ed.); and Anuttarasamvid- 
arcanācarcā, pp. 8—9: saktyadyandacatustayarabdhapatalaprthivyantariksatmakatrailokyavisayabheda- 
bhimanasamkalpatmakavighnanirasaya *vivaksādhyavasāyoktirūpapašyantīmadhyamāvaikharyātmaka- 
vagorttitrayena (vivaksādhyavasāvoktirūpapašyantīmadhyamāvaikharyātmaka- em. : vivaksādhyavasā- 
yoktirüpà pašyantīmadhyamā vaikharyatmaka- Cod.) pramāņaprameyavimaršānām samyojanataya pā- 
rsnihastamukhaih $abdanam talatrayasvikaranam. The four spheres (caturanda-) mentioned in these 
passages are those beginning with the Saktyandam taught in Mālinīvijayottara 2.49. 

107For this incineration (dahanam) and inundation with nectar ([a]plavanam) cf. Parašurāmaka- 
Ipasūtra, Srikrama 11: vayvagnisalilavarnayukpranayamaih $osanam samdahanam āplāvanam ca vi- 
dhāya "having desiccated, incinerated, and inundated [his body] with breath-restraints accom- 
panied with the syllables of wind, fire, and water respectively ...'. The term bhūtašuddhih for 
this process is also seen ibid. in Vārāhīkrama, Sūtra 6. For the purpose of the inundation see, e.g., 
Mrgendrapaddhativyākhyā, p. 77: humphadantena mantrena *dahanam (em. : daharam Cod.) krtvā 
vausadantamülena saktatvasampadanaya āplāvanam ca krtvà "Having burnt away [the body] with 
the Mantra followed by HUM PHAT, and having inundated it with the root-Mantra followed 
by VAUSAT in order to transform it into one that is made of [Siva’s] powers’. For the use of 
plāvanam rather than āplāvanam in this context see, e.g. Svacchanda 2.37d—38a: plāvane vāruņah 
smrtah | bindumastakasambhinnah. 


ATHARVAVEDINS IN TANTRIC TERRITORY 245 


mantrī kuryāt sad angani prakarantaram ucyate | 

20 tribhir varnair dvir uktair và saccidanandalaksanaih | 
prakurvīta sad angani tatah pratyaksaram nyaset | 

21 mastake caiva jihvayam hrdaye guhyake tathā | 
sarvānge ca pafica pañca nyasan kuryan mahamanoh | 
22 saptavimšativāram ca Sikhayam vinyasen manum | 
mastakad dhrdayam yavat sakaram vinyased doijah | 

23 hrdayan nābhiparyantam aukaram ca pravinyaset | 
nābheš caranaparyantam visargam ca pravinyaset | 

24 bhüyo 'dhahkramato 'py evam mantrī pratyaksaram nyaset | 
sarveņa vyāpakam nyāsam mantrī pürvavad ācaret | 


17c rsih syad T/187:rusih syad P, As:rsisya T/121 e daksina P,:daksisā As 17d tristup 
P, Ed? T/121 T/187:tristap As 18a syat As Ed? T/187:syah P, T/121 18b sakāro 
As T/121 T/187:sākāro P, 18c auh EdP:au As T/187:ai P, T/121 e áaktir P, T/121 
T/187 EdP: śaktar As e siddhyarthe P, T/121 T/187 EdP : sadhvarthe As 19a sadbhir T/121 
T/187:sadbhir P,:padbhir As Ed" e ca samyuktaih As T/121 T/187:ca yuktais ca P, 19b 
sakārair ūrdhvabindukaih As T/187 :sakarair urddhvabimdukaih P4" : sakarairddhakindukaih As 
T/121: sakarair ūrddhvabimdubhih Pı“ : sakarairddhakindukaih As T /121 20a tribhir conj. : ebhir 
Codd. e varnair As P, T/187:varnnai T/121 20c prakurvīta P, T/121 T/187: prakuvita As 
21a caiva jihvayam P, Ed? T/121 T/187: vaiva jijfiayam As 21c sarvange ca conj.:sarvangena 
Codd. 21d nyāsān As P, T/187:nyasam T/121 e mahāmanoh conj.:mahāmanum Codd. 22c 
mastakad dhrdayam yavat P, As T/187:mastakāt hrdaya javat T/121 22d vinyased dvijah Pı 
As: vinyasedvijah T /121 : vinyased budhah T/187 23b aukāram As T/121 T/187 : aikaram P, 


(17c-18) The Rsi [of the Mantra] is Daksinamürti;'? [its] metre is said to be 
the Tristubh; its deity is Parasakti; [its] Seed (bījam) is held to be SA (sakārah); 
[its] Sakti is AUH; and [its] application (viniyogah) has been declared [to 
be] "for the success of meditation" (yogasiddhyarthe). (19abc) Moreover, the 
Mantrin should form the six ancillary Mantras (sad angāni) with [six] S[A]-s 
combined with the six long vowels [A I U AI AU AH] and M above [all except 
the last].!?? (19d—20) I shall teach an alternative. He has the option of form- 


108This choice was probably motivated by the thought that the form of Šiva known as Daksiņā- 
mūrti is, as it were, Para’s male counterpart, Para being a Tantric form of Sarasvatī (SANDERSON 
1990, pp. 43-45), the goddess that embodies speech and knowledge, and Daksiņāmūrti being 
Siva's aspect as Guru in the South Indian iconographical tradition. Moreover, in his form as ex- 
positor of the scriptures (vyakhyanamirtih) his iconography is strikingly similar to Para's, since 
he too is white and in two of his four hands shows the gesture of knowledge (jfianamudra) 
and a manuscript (pustakam); see the South Indian Kamika 2.51.8d-9b quoted by BHATT in Rau- 
ravagama, vol. 2, p. 120: *savyahastas (corr. : savyahastam Ed.) ca mudrayā | samdamsasamjfiayopeto 
*vamahastah sapustakah (conj. : vamahastasthapustakah Ed.) "His right hand has the pincers ges- 
ture (samdamšamudrā) and the left has a manuscript’. The pincers gesture is the same as the 
jūānamudrā but with the palm towards the chest; cf. the prescription of his icon in Rauravagama, 
Kriyāpāda 35.288cd: hrdaye jiānamudrā tu hy abhyantaramukham karam. 

I? Thus the modifications of the root-Mantra that form its six Ancillaries are SAM [HRDAYAYA 
NAMAH], SIM [SIRASE SVAHA], SUM [SIKHAYAI VASAT], SAIM [KAVACAYA HUM], SAUM [NE- 
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ing the six Ancillaries with the three sounds [of the Mantra] uttered twice, 
[these three] representing Being, Consciousness, and Bliss [respectively] (sac- 
cidānanda-). Then [after the installation to be prescribed] he should do the 
pratyaksaranyasah, the installation of each of the [three] sounds one by one. 
(21-22b) He should install the Great Mantra five times on each [of the fol- 
lowing:] the [top of the] head, the tongue, the heart, the genitals, and [then 
as Pervasive in] the whole body!!? and then twenty-seven times on his top- 
knot ($ikhā).!!! 


(22c-24b) [The brahmin should then do the pratyaksaranyāsah. He should] in- 
stall SA from [the top of] his head to his heart, AU from his heart to his navel, 
and AH from his navel to his feet. The Mantrin should install [the Mantra] 
in the same way once again, sound by sound (pratyaksaram), in the order of 
descent.!? (24cd) The Mantrin should [then] do the Pervasive Installation 
as above, using the whole [Mantra]. ? 


TRATRAYAYA VAUSAT], and SAH [ASTRAYA PHAT]. Cf. the Paramantravidhi edited below, ll. 2-3, 
and Tantrāloka 30.36cd: sakaro dirghasatkena yukto "ngāni; Malinivijayottara 3.60cd. For the closing 
elements from NAMAH to PHAT (the six jātayah) I have followed the order followed in the nearly 
universal tradition seen, for example, in the Mrgendra (Kriyapada 1.9ab), the Svacchanda (1.72), 
the Prapaiicasāra (6.6), the Parašurāmakalpasūtra exegesis (e.g. Rāmešvara on Parakrama, Sūtra 14 
and Parapaddhati, p. 192), the Mahākālasamhitā (e.g. 6.510c-513), the Bengali Sākta literature of 
the Ten Mahavidyas (e.g. Saktapramoda, p. 8), and our Arigirasakalpa texts (e.g., the Āsurīdīpikā of 
Bhüdhara, Ed? p. 121; the Vakratundakalpa of Bhrgu, Ed? p. 148). This differs from the tradition 
seen in the Tantrāloka, in which VAUSAT is the jātih of the Sikhà rather than the Eyes and VASAT 
that of the three Eyes rather than the Hair-queue (30.43c-44a: namah svāhā tathā vausat hum vasat 
phat ca jatayah | angesu kramašah satsu). 

NOThis is derived from Parātrīšikā 26c-27a: mürdhni vaktre ca hrdaye guhye mūrtau tathaiva ca | 
nyāsam krtva. The Parapaddhati prescribes this installation as follows (p. 192): tejorūpadevīmayam 
bhavayann ātmānam muhur āvrttena SAUH NAMAH iti namontena milena širomukhahrnmūlādhāresu 
nyasam vidhaya sarvange ca vyāpakam krtvā ... ‘While meditating on himself as one with the 
Goddess in the form of light he should do the installation [of the Mantra] on his head, face, heart, 
and mūlādhārah (genitals), and then install it as pervasive on his whole body, through multiple 
repetitions of the root-Mantra followed by NAMAH, i.e. SAUH NAMAH’. The Parājapavidhi's 
rule that one should utter the Mantra five times at each of these five locations is seen in the 
Paratrisikatatparyadtpika 383—385: drsyamanah šarīre ‘tra svaktye satatoditah | atmano bhairavtyasya 
hrdayamrtavaridheh | cidanandaisanajnanakriyakhyah spandasampadah | vimrsya hrdaye ‘traiva sarva- 
tattvamaye nije | bhati dehataya *kasyahrdguhyanghridvayatmata (kāsya em. : karya Ed.) | paficakrtvo 
nyased bījam tesu sthānesu pafícasu "The splendours of the vibrancy of the self that is Bhairava, 
[the waves] of the ocean of the nectar of the Heart, namely consciousness, bliss, will, cognition, 
and action, are ever active, directly perceived in this one’s body. If one meditates upon them 
within this same [centre that] is one’s Heart, [this Heart] that comprises all the Tattvas, their 
identity with one’s head, face, heart, genitals, and two feet shines forth as one’s body. One 
should [therefore] install the Seed [SAUH] five times on each of these five locations’. 

111For this element see Parātrīšikā 27ab: nyāsam krtva sikham baddhvā saptavimšatimantritām; and 
Parākrama, Sūtra 10: ...saptavimšatišo japtvā angusthena sikham baddhva .... 

N2This pratyaksaranyāsah is not found in the Paratrisika or in any of the South Indian texts of 
the Parakrama that I have seen. It has probably to be counted among elements added to bring 
the ritual into line with the standard procedure of the Arigirasakalpa corpus. 

113The order of the installations intended here appears to be as follows: (1) sadanganyasah, 
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The visualization (dhyānam): 


25 tato dhyayen mahadevim sāksān muktipradayinim | 

akalankasasankabha tryaksa candrakalavati | 

26 mudrāpustalasadbāhuh patu mam īšvarī para | 

dhyātvā devīm dhenumudram yonimudram ca darsayet | 

27 šuklām va šuklavasanām pinonnatapayodharam | 

varabhayakaram devim trinetram candrasekharam | 

28 sarvālamkāradīptāngīm padmāsanagatām param | 

Saktisthane 'thavākāše moksārthī pravicintayet | 

25a mahādevīm As T/121 T/187:mahāmamtram devīm P, 25b pradayinim As P,:pradāyinī 
T/121 T/187 e saksan P, T/121 T/187:saksya As 25d candrakalāvatī P, T/121 
T/187:ca candrakāvatī As 26a  mudrapustalasadbahuh em.:mudrāpustanasadbāhuh 
T/121:mutāpustalasadbāhuh P, : sutapustalasadbahuh T/187:sūtrāpustalasadbāhuh 
As:sūtrapustakamadvāhuh Ed? 26b pātu mam īšvarī em. Ed? T/121 T/187:pātu mam 
isvarim As:pātum īšvarīm P, 26d ca daršayet As T/121 T/187:pradaršayet P, 27a šuklām và 
Suklavasanam conj.:šuklām ca šuklavasanām As:šuklām šuklavasanām P, T/121 T/187 27c 
varābhayakarām P, T/121 T/187:varātrayakarām As: vasutrayakara Ed? 28a dīptāngīm P, As 
T/121 T/187: sarvangim Ed? 28b padmāsanagatām P, As T/187:padmāsanām gatām T/121 
28c thavākāše P, As T/187:gavākāše T/121 


(2) anganyāsah, (3) éikhanyasah, (4) pratyaksaranyasah, and (5) vyāpakanyāsah. This interpretation 
assumes that 20d (tatah pratyaksaram nyaset) does not prescribe a pratyaksaranyāsah between the 
first and second but refers to the pratyaksaranyāsah that will be detailed in 22c-24b after the 
prescription of the anganyasah and sikhanyasah. 

The alternative procedure (prakārāntaram) for the installation of the six Ancillaries given here 
is that prescribed by the Parakrama (Sūtra 14): bhrgucaturdasasodasadviravrttya varnasadangam 

. "The six Ancillaries of the individual sounds are formed by repeating Bhrgu, the four- 
teenth, and the sixteenth twice’. Rāmešvara explains: bhrguh sakārah. caturdaša aukarah. sodašo 
visargah. etesam pratyekam dviravrttya hrdayadisadangam kuryat. *iti («m.:atha Ed.) binduyogas ca 
Sistasampradayat. mantrasvarūpam: SAM HRDAYAYA NAMAH AUM SIRASE SVAHA AH SIKHAYAI 
VASAT visargasya kevalasyanuccaryatvat. evam agre ‘pi 'Bhrgu is SA, the fourteenth is AU, and the 
sixteenth is AH. One should make the six Ancillaries beginning with the Heart by using each 
of these twice. This is how one installs the six Ancillaries in the form of the individual sounds 
[of the Mantra SAUH]. Moreover, one must add M [to SA and AU], because such is the tradition 
of the learned. The form of the Mantras is as follows: SAM HRDAYAYA NAMAH, AUM ŠIRASE 
SVĀHĀ, AH SIKHAYAI VASAT—[AH,] because H on its own is unpronouncable—and so on’. The 
immediately preceding Sütra rules that all the Mantras of the Parākrama should begin with 
the sounds SAUH (13: sarve "pi parakramamanavah sauhvarnapūrvāh karyah), and the Parapaddhati 
applies this to the varnasadanganyasah. It also goes against the view seen in Rāmešvara's com- 
mentary by teaching that the constituent sounds should be S, AU, and H, stating that the last 
should be on its own and not preceded by A. Thus (p. 192): SAUH S HRDAYAYA NAMAH SAUH 
AU SIRASE SVAHA SAŪH H SIKHAYAI VASAT SAUH S KAVACAYA HUM SAUH AU NETRATRAYĀYA 
VAUSAT SAUH H ASTRAYA PHAT iti mülamantravayavair dvir āvrttair varnasadangam. The order of 
installations in the Parajapavidhi differs from that taught in the South Indian texts. The Parakrama 
teaches first the artganyāsah on the five locations (Sūtra 9), then the šikhānyāsah (Sūtra 10), then 
the varnasadanganyasah with the parts of the Mantra, and finally the mantrasadanganyasah with 
the whole Mantra (Sütra 14). The Parāpaddhati (p. 192) teaches the same order, except that it 
omits the šikhānyāsah. 
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(25-26b) Then he should visualize the Great Goddess who directly bestows 
liberation [by reciting the following:] “May the goddess Para protect me, 
with the colour of a moon with no mark, three-eyed, with the crescent of 
the moon [on her hair], her [two] arms beautiful with [her right hand in] the 
hand-posture [of knowledge] and [her left holding] a manuscript [of scrip- 
ture]”.114 


(26cd) After he has visualized the goddess he should display the hand- 
postures of the Cow and the Vulva.!!* (27-28) Alternatively one who seeks 
liberation should visualize the goddess Para in the site of Sakti [above the 
cranial aperture] (šaktisthāne)!!€ or in the sky, white, dressed in white, with 


H4No such visualization is found in the Kashmirian sources of the Trika, but it is standard 
in the South Indian sources of the Parakrama, and appears there in the form of this verse or a 
variant of it. We see it in the Paratrisikatatparyadipikà (v. 2), the Anuttarasamvidarcanācarcā (v. 1) 
both with the variant mudrapustalasadbaha pātu vah paramā kala as the second line, the Gurupa- 
ramparyaprakāra: *akalankasaéankabha (šašātkābhā em. : sivankabha Cod.) *tryaksā (em. : aksā Cod.) 
candrakalavati | mudrāpustalasadbāhā patu mam varakomalā | svarnanirmalavarņāngī t*mūlamāvyavarū- 
thinīķ | brahmendumandalarüdha saccidanandamatrka; Parakrama 20 and Parapaddhati, p. 193, both 
with mudrāpustalasadbāhuh pātu mām paramā kalā as the second line; and Prayogakramadīpikā on 
Prapaficasara 9.28 (which teaches the Japa of saur_g,"he šāktam bījam, the last of the three Seeds 
of the Mantra of Bala Tripurasundarī [AIM KLIM =) H], kevalašāktajapah, for the attainment of 
eloquence), giving this as the visualization appropriate in the case of those who worship for 
liberation alone (niskāmavisaye): akalankasasankabham tryaksām candrakalavatim | mudrāpustalasad- 
bāhām muktāmanivibhūsitām. The same iconography is given in vv. 4-6 of the Parāstuti of Sa- 
hajanandayogin incorporated in the Parapaddhati (p. 196): mauktikamaniganaruciram $asankanir- 
mokanirmalam ksaumam | nivasānām paramesim namāmi sauvarnaputantahstham | 5 bhaktajanabhe- 
dabhafijanacinmudrakalitadaksinapanitalam | pürnahamtakaranapustakavaryena ruciravamakaram | 6 
srstisthitilayakrdbhir nayanambhojaih šašīnadahanākhyaih | mauktikatatankabhyam manditamukhama- 
ndalam param naumi ‘I bow to the supreme goddess who shines with her array of pearls and 
jewels, wearing a silken garment white as the moon or the slough of a snake, seated between 
two SAUs. I praise Para, her round face adorned by her pearl earrings and her three lotus-like 
eyes that as the moon, sun, and fire bring about the emission, maintenance, and resportion [of all 
things], her left hand showing the gesture of consciousness that shatters plurality for her devo- 
tees and her left hand holding a fine manuscript [that contains the knowledge] that brings about 
fully expanded awareness of the self’. The same visualization is seen in the Ralasyapaficadasika 
(v. 21), the Lalitopākhyāna of the Brahmandapurana (39.10), and the Ahirbudhnyasamhita (24.16), all 
South Indian texts; see SANDERSON 1990, p. 34, nn. 16-17 and 20. 

The gesture of knowledge (jfianamudra, cinmudrā) is formed by joining the tips of the index 
finger and thumb of the right hand to form a circle at the level of the heart with the other fingers 
extended and the palm facing to the left; see, e.g., Jūānārnava 4.40c-41b and the unattributed 
quotation in Šāradātilakapadārthādarša, p. 358 on 6.4. The manuscript is held with the back of the 
hand facing away from the body; see the definition of the pustakamudrā ibid., 1. 25 (vamamustih 
svabhimukhi). 

N5The pairing of these two Mudrās is seen in the Parašurāmakalpasūtra, which requires them 
to be shown in this order to perfect the preparation of the chalice (arghyapātram). See Ganana- 
yakapaddhati, Sūtra 5, concerning the setting up of the Arghyapātra: astrena samraksya kavace- 
navakunthya dhenuyonimudram pradaršayet; Syamakrama, Sūtra 18: astrena samraksya kavacenāva- 
kunthya dhenuyont pradarsya; and 19: astrena samraksya kavacenavakunthya dhenuyont pradarsayet. 
For photographs of these Mudrās see Parašurāmakalpasūtra, Appendix 6, figs. A5 and B4. 

N6For the location of the šaktisthānam in the dvadasantam twelve finger-breadths above the cra- 
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full, high breasts, with her hands in [the gestures of granting] boons and 
protection, three-eyed, with the [crescent] moon on her head, her body glis- 
tening with every kind of jewelry, and seated on a lotus throne.!!” 


The repetition of the Mantra (japah): 


29 apānam ürdhoam ākarsan šāmbhavīm samyag ācaran | 
pratyaham prajapen mantram yathasaktya prasadhakah | 
30 yo dvādašasahasrāni pratyaham prajaped imam | 

so ‘vasyam jfianam āpnoti tato muktim vrajaty api | 

31 gūdhād güdhatamo mantro maya te krpayoditah | 
yogine "jam pradātavyo na deyo yasya kasyacit | 


29a apānam P, As T/187:āpānam T/121 e ūrdhvam P, As:ürddham T/121:advīm T/187 
29b šāmbhavīm P, T/187:šāmbhavī T/121:šambhavīm As 29c mantram P, As T/187 : mantrim 
T/121 29d yathasaktya P, As T/121 T/187 : yathasakti Ed? 31a gūdhād güdhatamo P; : gadhad 
gudhatamo As Ed? : eudhamghüdatamo T/121:apadgūdhatamo T/187 31b krpayoditah As Pj 
T/187 : krpayodvitah T/121 


(29) Every day the Sadhaka should repeat the Mantras as [many times as] he 
is able, drawing upwards the descending breath,!? correctly practising the 


nial aperture see Tantrāloka 31.126ab and commentary in the light of 15.361-2 and commentary. 

117] know of no occurrence of this alternative visualization outside the two Trika-based 
Angirasa texts edited here. 

118The expression apanam ürdhvam ākarsan echoes a verse quoted without attribution by Rā- 
ghavabhatta on Saradatilaka 2.111: parsnibhagena sampidya yonim akuficayed gudam | apanam 
ürdhoam ākarsen mūlabandho nigadyate, which also appears as Hathayogapradīpikā 3.61, Goraksa- 
Sataka 58, and Yogamartanda 48, but with akrsya instead of ākarsen: ' After compressing the Yoni 
with his heel he should contract his anus. The Mülabandha is said [to be accomplished] by 
drawing the descending breath upwards [in this way]’. In Raghavabhatta’s text this verse is 
followed by gudamedhrantaram yonis tām akuficya prabandhayet | yuva bhavati vrddho "pi satatam 
mūlabandhanāt "The Yoni is the area between the anus and the penis. He should bind [the 
Mūlabandha] by contracting it. By constant practice of the Mūlabandha even an aged man 
becomes youthful’. The Hathayogapradipika continues as follows (3.62—64): adhogatim apānam 
va ürdhvagam kurute balat | akuficanena tam prahur mūlabandham hi yoginah | gudam pārsnyā tu 
sampīdya vayum akuficayed balat | vāram varam yathā cordhvam samayati samiranah | pranapanau 
nādabindū mülabandhena caikatām | gatvā yogasya samsiddhim yacchato nātra samsayah ‘Or else he 
forces the descending breath upwards. The Yogins teach that the Mūlabandha is brought about 
by contracting. He should press the anus with his heel and then forcefully contract the [descend- 
ing] breath again and again until the breath ascends. The outgoing and descending breaths, 
the Resonance and the Drop, are fused by the Mūlabandha and so bring about the success 
of one’s meditation. There is no doubt of this’. No connection with Japa is stated in these 
Hathayogic passages, but Raghavabhatta gives his citation in just that context, for the verse 
of the Saradatilaka (2.111) on which he is commenting is teaching a method for the reinvigora- 
tion (‘purification’) of defective Mantras: ityādidosadustāms tan mantran atmani yojayet | Sodhayed 
ūrdhvapavano baddhaya yonimudraya ‘He should take such Mantras as suffer from defects of this 
kind into himself and purify them by practising the Yonimudra, [so] causing the [descending] 
breath to ascend’. It is to explain the nature of this Yonimudra that he gives his citation. He cites 
another passage without attribution here that further clarifies the applicability of this practice 
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Šāmbhavī [Mudrāļ.!!? (30) If a person repeats this [Mantra] twelve thousand 
[times] a day, he certainly attains enlightenment and thereby the state of 
liberation. (31) Out of compassion I have told you the Mantra that is more 
secret than secret. It may be passed on [only] to a meditator. It may not be 
given to all and sundry. 


The benefits of the japah (= Paratrisika'?°): 


32 muhürtam smarate yas tu cumbake nābhimudritam | 
sa badhnāti tadā dehe mantramudrāgaņam mahat | 

33 atītānāgatān arthān prsto ‘sau kathayaty api | 
praharād yad abhipretam devatārūpam uccaran | 

34 sāksāt pašyaty asamdigdham akrstam rudrašaktibhih | 
praharadvayamatrena vyomastho jayate smaran | 

35 trayena mātarah sarvā yogesvaryo mahābalāh | 

vīrā viresvarah siddha balavan sakiniganah | 

36 āgatya samayam dattvā bhairavena pracoditah | 
yacchanti paramām siddhim phalam yad và samīhitam | 
37 anena siddhah setsyanti sadhayanti ca mantriņah | 
yat kimcit bhairave tantre sarvam asmin prasiddhyati | 


ITY ANGIRASE PARAJAPAVIDHIH 


32b cumbake nābhimudritam P, As T/121:cumvakenabhimantritam T/187 33a atītānāgatān 
P, As T/187:atatānagatān T/121 34ab asamdigdham ākrstam P, As:asamdisyamakrstam 
T/121 :asandigdhammamkrstam T/187 35b yogešvaryo As T/121:yogešvaramyo P, T/187 e 
mahabalah P, As T/187:mahābalā T/121 36a dattvā As P, T/121 T/187* : gatva T/187" 36d 
phalam yad và samihitam em. :phalam yad và samīritam P, T/121 T/187: phala yada samiritam 


to Japa: yonim baddhvā bījam bindvādipathena conmanim prapya tatra sahasram mantram japet. sa 
mantrah prabuddhah syāt "By practising the Yoni[mudra] he should raise the Seed [through the 
central channel] through the stages of the Bindu and the rest until it reaches Unmani and there 
he should repeat the Mantra a thousand times. It will be awakened’. 

1195ee Hathayogapradīpikā 4.36-37: *antarlaksyah (conj. :antarlaksyam Ed.) bahirdrstir nimeson- 
mesavarjitā | esā sā šāmbhavī mudrā vedašāstresu gopitā | antarlaksyavilīnacittapavano yogī yadā 
vartate drstya niscalatārayā bahir adhah pašyann apašyann api | mudreyam khalu šāmbhavī bhavati 
sā labdhā prasadad guroh $ünyasünyavilaksanam sphurati tat tattvam padam šāmbhavam; Lasakāka, 
*Aryavivarana (commenting on the Āryā verse udyantrtābalena tu vikāsavrttyā svarūpagas tisthet 
soayam upasrtendriyarthan ašnann ānandabhūmigo yogī | esocchrnkhalarüpa vikasvaratara prabuddha- 
buddhīnām siddhāh sthitāh sadasyam hy ānandaratāh parā ca mudraisā): esā dašā parātyutkrstā mudrā 
šāmbhavīmudrākhyā. yad uktam antarlaksyo bahirdrstir nimesonmesavarjitā | esa sā šāmbhavī mudrā 
sarvatantresu gopiteti. The Kashmirians Abhinavagupta and Ksemarāja refer to this state of wide- 
eyed introversion as the Bhairavamudra; see Mālinīvijayavārttika 2.77c-28b: parabhairavamudrām 
tam antarlaksabahirdrsam | yadasrayati Saivi sā para devi; Pratyabhijnahrdaya on Sūtra 18, p. 42: 
Sakter vikāsah antarnigüdhaya akramam eva sakalakaranacakravispharanena "antarlaksyo bahirdrstih 
nimesonmesavarjitah" iti bhairaviyamudranupravesayuktya bahih prasaranam; and Svacchandoddy- 
ota, commenting on the description of Svacchandabhairava as 'large-eyed' (visalaksam) in 2.89c: 
visalaksam iti "antarlaksyo bahirdrstir nimesonmesavarjitah" ityamnataparabhairavaspharavasthitam. 

120See above, n. 101 on p. 241. 
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As:tām ānayat samīritam Ed? 37a setsyamti P, T/121 T/187:sevyanti As:sevyante Ed? 37c 
tantre As T/121:mamtre P, T/187 37d asmin em. :asmi As:asmāt P, T/121 T/187 Colophon 
parājapa As T/187: parājaya T/121 : parajina Pi 


(32—33b) If one meditates [on it] for forty-eight minutes, sealed at the navel 
in the “kiss”, he will then lock into his body the great array of Mantras and 
Mudrās;!?! and if interrogated [as an oracle] he can also reveal facts past and 
future. (33c-34b) One who repeats [the Mantra] for three hours will then un- 
doubtedly behold directly the form of any deity that he seeks [to behold], 
drawn [to him] by Rudra's Powers. (34cd) If he meditates [on the Mantra] 
for a mere six hours he will enter the firmament. (35—36) After nine hours 
all the Mothers, the mighty Yogešvarīs, the Vīras, Vīrešvaras, Siddhas, and 
the powerful horde of the Šākinīs, [all of] whom Bhairava has recruited and 
so compelled, arrive and bestow on him the ultimate Siddhi or any [lesser] 
reward he may desire. (37) It is [only] when they have mastered this 


I?! The commentators differ on the reading of 32b. In his -vivarana Abhinavagupta reads cu- 
mbakenābhimudritam (though the editions of the text and -vivarana give cumbakenābhimudritah in 
their text of the verse): ata eva muhürtam akālakalitatve "pi parakalanapeksayonmesamatram yah sma- 
raty anusamdhatte sa eva vyakhyatam mantramudraganam *saroam badhnāti (em. [see below, n. 125 
on p. 254] : sambadhnati Eds.) svātmany ekīkaroty advayatah. katham. cumbakena višvasparšakena šā- 
ktena rūpenābhitah sarvato mudritam mudranam krtvā (ed. GNOLI, p. 270; KSTS ed., p. 245) 'For 
this very reason if he remembers [this Seed], maintains awareness of [it], for a muhūrtam, that 
is to say, for a mere instant—though he himself is out of reach of time [in this state] he realizes 
it for an instant from the temporalizing point of view of others—then he seals the entire array 
of Mantras and Mudras that has been explained above, that is to say, fuses them with his own 
identity in non-duality. How? [This question is answered in the words cumbakena abhimudri- 
tam:] By completely (saroatah — abhitah [+ abhi-]) sealing (mudritam mudranam krtvā) [his aware- 
ness of Siva] with the “kisser” (cumbakena), that is to say, with the [awareness of] the energetic 
nature [of Siva] that touches all [things]’. The author of the -laghuvrtti reads cumbake nabhi- 
mudritam, taking cumbake as an elliptical locative absolute (cumbake sati): atha tathāvešo niranta- 
ram yadi ghatikadvayam abhyasyati cumbake vaktre samastabāhyasadrūpabhāvarāšinisthacumbanātma- 
ni *nigiraņapravrttakākacaficuputākāre (pravrtta conj. : pravrtte Ed.) sadorttisomabhavaparamasitala- 
rasāsvādakāriņi sati nabhimudritam nābhisthānāvadhim krtva pūrnakumbhakasamāvešābhyāsena tadā 
mantramudrāganah ... (KSTS ed., p. 12) "Then if while in this state of immersion he practises 
[the Seed] without interruption for forty-eight minutes, provided there is (sati) the "kisser”, 
the mouth in the shape of a crow's beak in the act of swallowing, the kissing that applies to 
the mass of all objective, external entities, the [mouth] that sips the supremely cool liquid that 
is the lunar [nectar] of the flow of the real, by sealing [them] in the navel, i.e. by bringing 
them down to the navel through the repeated practice of full breath retention, then the array of 
Mantras and Mudras ...'. The latter interpretation is also implicit in the following instruction 
in the Parakrama (Sūtra 10): kakacaficuputakrtina mukhena samcosyanilam saptavimšatišo mūlam ja- 
ptvā vedyam nābhau sammudrya ... "Having sipped in the breath through his mouth [with its 
lips pursed] in the shape of a crow's beak, having repeated the main [Mantra] twenty-seven 
times, having sealed the object of awareness in the navel ...'. Rāmešvara explains ‘the object of 
awareness’ (vedyam) here as the thirty-six Tattvas: vedyam sattrimšat tattvāni vaksyamanani sam- 
mudrya ekikrtya. The close affinity between our Parajapavidhi and the South Indian exegesis of 
the Paratrisika in other details has prompted me to follow it here. 

1227 have translated āgatya samayam dattvā bhairavena pracoditāh | yacchanti paramam siddhim 
following the Parātrīsikālaghuvrtti, which takes bhairavena as the agent of dattvā: samayam dattve- 
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[Mantra] that Mantrins will achieve Siddhi and enable [others] to do so. AII 
[that has been taught] in the Bhairavatantras depends for its success on this 
[Mantra]. Here ends the Parajapavidhi of the Angirasa[kalpa]. 


The Parāmantravidhi 


Covering the same ground as the Parājapavidhi but in an abbreviated form and 
in prose, is the Parāmantravidhi found in P, alone (ff. 74v4—75v1). Its principal 
difference from the longer text lies in the fact that at its end it assimilates this 
tradition to the Vedic corpus by identifying the goddess Para with the ‘higher 
knowledge’ (para vidya) taught in the Mundakopanisad and the ‘supreme power’ 
(para šaktih) of Mahešvara taught in the Svetasvataropanisad: 


atha parāvidhānam ucyate. asya parāmantrasya daksiņāmūrti(r) rsis tristup cha- 
ndah parāšaktir devatā. sam bījam auh šaktir mama yogasiddhyarthe viniyogah. 
sam sim stim saim (saum) sah iti sad angani. nabher adhah hrdayad adhah ši- 
raso 'dhah sakaraukaravisargan nyaset. sarvange vyāpakam nyaset. saktisthane 
ā(kā)šamaņdale va šu(klām) šuklavasanām pinonnatastanim trinetrām varabha- 
yakaram candrasekharam jniravakaram] padmāsanopavistām prasannavadanām 
sarvālamkārabhūsitām muktipradam param dhyayet. athavā šuklām $uklavasanam 
trinetram candrasekharam vāme pustakam anyasmin jfianamudram ca bibhratīm 
param padmāsanām devīm muktyarthī pravicintayet. sakaraukaravisargaih pindita 
ekāksarah paramantrah. apānam ürdhoam akarsan pratyaham dvādašasahasram ja- 
pet. jfianam prāpnoti. tathā ca $rutih: atha para yaya tad aksaram adhigamyata 
iti (na) tasya karya(m) karanam ca vidyate na tatsamaš cabhyadhikaé ca dršyate 
parasya Saktir vividhaiva srityate svābhāvikī jnanabalakriya ceti. 

ITI PARAMANTRAVIDHIH 

1 asya parāmantrasya conj.:atha paramamtrasya Cod. 2 sam bijam:sim bījam Cod. 3 sam stm 
em. : sim sim Cod. 5 šuklām em. : Suram Cod. 5—6 varabhayakaram corr. : varabhayakaram Cod. 8 
pustakam anyasmin conj. : pustakasaparita Cod. e bibhratim corr.: bibhratim Cod. 9 muktyartht 
conj. : muktyartha Cod. e pravicintayet conj. : và cintayet Cod. 11 para yaya em. : parajaya Cod. 
Next I shall teach the rite of Para. The Rsi of this Mantra of Parā is 
Daksinamirti, its metre the Tristubh, its deity Parāšakti, its Seed SAM, its 


ti maryadapürvakam bhairaveņa bhagavatā ... prakarsena coditah. However, it is more probable 
that the author of the Parātrīšikā meant the Mothers and the rest to be understood as the 
agents of the giving: '... all the Mothers etc. arrive, give the samayah (samayam dattvā), and 
then bestow the ultimate Siddhi’. Cf. Picumata f. 364v3 (101.28c-29a): dadate yogisanghas tu 
kaulam samayam uttamam | carukam sampradayam ca "The assembly of Yoginis [comes and] be- 
stows [on him] the supreme Kaula samayah, the [initiatory] sacrament, and the tradition’. 
The word yogi- in yogisanghah is to be understood to mean yoginī-. Cf, e.g., Netratantra 
20.16c's yogiyogena and Ksemaraja's gloss: yoginīnām yogena; and Mālinīvijavottara 19.25c-26: 
tato 'sya vatsarārdhena *dehāntar (em.:dehāntam Ed.) yoginikulam | āvirbhavaty asamdehāt svavi- 
jūānaprakāšakam | tenāvirbhūtamātrena yogī yogikule kulī. 
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Šakti AUH, and its application [formula] ^For the success of my meditation'. 
The six Ancillaries are SAM, SIM, SUM, SAIM, SAUM, and SAH. He should 
install S below his navel, AU below his heart, and H below his head. He 
should install the Pervader [i.e. the Mantra as a whole] on his whole body. 
He should visualize Para on the site of Power [in the cranial aperture] or in 
the circle of the sky as the bestower of liberation, white, clothed in white, 
with full, upturned breasts, three-eyed, showing the hand-postures of gen- 
erosity and protection [with her two hands], with the moon on her hair, t... 1 
seated in the lotus-posture,!”* with a tranquil expression, adorned with ev- 
ery form of jewelry. Alternatively the seeker of liberation may visualize the 
goddess Para as white, clothed in white, three-eyed, with the moon on her 
hair, holding a manuscript in her left [hand] and showing the hand-posture 
of enlightenment in the other, seated in the lotus-posture. The Mantra of 
Parā is a single syllable combining S, AU, and H. He should repeat it 12,000 
times a day, drawing up the ingoing breath. [Thus] he attains enlightenment. 
And this is confirmed by Vedic scripture, namely "The Supreme [Knowl- 
edge] (para [vidya]) is that by means of which one realizes that imperishable 
[reality]” (Mundakopanisad 1.5b) and "He has no body or faculties [of cog- 
nition and action]. No being is perceived who is his equal or greater. His 
Supreme Power (para šaktih) is taught in the scriptures in many forms. It 
is one with his essence and its action is the energy of [his] consciousness" 
(Švetāšvataropanisad 6.8)’.'24 Here ends the Paramantravidhi. 


P5The reading niravakaram in niravakaram padmāsanopavistām yields no meaning. The syllables 
nirava- are probably a corruption of nīraja- ‘lotus’, in which case one might conjecture the emen- 
dation nīrajakarām và ‘or holding a lotus in her hand’ or ‘or holding a lotus in each hand’. But 
this would be awkward. The emendation would give an alternative within an alternative, we 
would expect any such alternative to be expressed immediately after varabhayakaram, and it is 
not seen in the Parājapavidhi. Since the crux with its probable reference to a lotus immediately 
precedes Parā's description as seated on the lotus posture it is more probable that the text was 
stating that she is to be visualized on a lotus in that posture, a prescription seen elsewhere in 
our Arigirasa corpus, for example, in the *Bhadrakālīmantravidhiprakaraņa edited below, v. 34ab: 
padme padmāsanām devim bhadrakaltm smared rane and in Ed, p. 141: padme padmasanam raktam 
vakratundam vicintayet. Moreover, this would be in harmony with the prescription of the al- 
ternative visualization in the Parājapavidhi, which says that she is padmāsanagatā (v. 28b) 'on a 
lotus-throne’. Perhaps, then, niravakarām is a corruption of nīrajopari, nīrajāsanām, or similar. 

1247 have translated karyam here as ‘body’, and karanam as ‘faculties [of cognition and action] 
in accordance with the usage of the Pānicārthika Pāšupatas, taking both as singulars denoting 
classes (jātāv ekavacanam). There (1) karyam denotes the five subtle elements (fanmatrani) and the 
five gross elements (mahābhūtāni), that is to say in the case of souls, the body (Paficarthabhasya 
p. 26: karyapindah šarīrākhyah), and karanam the three internal faculties (buddhih, manah, and 
ahamkārah), the five sense-faculties (buddhindriyani), and the five faculties of action (karmen- 
driyani), all these making up the twenty-three kalāh that are the transformations of primal matter 
(pradhānam, prakrtih) (Paficarthabhasya p. 77: atra kala nama karyakaranakhyah kalah. tatra karya- 
khyāh prthioy apas tejo vayur ākāšah šabdasparšarūparasagandhās ca ... tathā karanakhyah šrotram 
tvak caksuh jihva ghranam pādah payur upastho hasto van mano ‘hankaro buddhir iti), and (2) souls 
are classified as pure and impure according to whether or not they are bound by kāryam and ka- 
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As for the source or sources drawn upon by these two Ārigirasa texts on the 
propitiation of Para, I have indicated in my annotations of my translations nu- 
merous points of agreement between the details of their account and those pre- 
scribed for the same in the corpus of South Indian texts based on the inter- 
pretation of the Paratrisika given in the -laghuvrtti and, more broadly, between 
the former and the South Indian Šākta tradition of the Parašurāmakalpasūtra. 
These correspondences suggest strongly that the Oriya Paippaladins had access 
to some at least of these materials or to materials closely related to them. But 
they do not allow us to exclude entirely the possibility that the Paippaladins 
were drawing not on those materials but at least to some extent on earlier Kash- 
mirian sources to which those who formed the South Indian tradition had in- 
dependent access. For no Kashmirian work setting out the ritual procedure fol- 
lowing the Paratrisika survives to enable us to determine what is distinctively 
non-Kashmirian in the non-Kashmirian literature other than in such peripheral 
details as the door-guardians and the pseudo-Vedic anukramanī with its speci- 
fication of a Rsi and the rest. However, the probability that the Paippaladins’ 
sources for this form of the Trika were not Kashmirian is increased by the fact 
that at the one place where the verses of the Paratrisika incorporated in the 
Parājapavidhi diverge in the versions attested by the Parātrīsikālaghuvrtti on the 
one hand and Abhinavagupta's -vivarana on the other the Parajapavidhi agrees 
with the former against the latter.!?* 


ranam so defined (ibid., p. 5: kāryakaranātijanā nirafijanas ca). This interpretation I consider plausi- 
ble for two reasons. Firstly there are other elements of Pāšupata terminology in the text; see 1.8c, 
2.15d, 4.16d, 5.13d, 6.13d: jitātvā devam mucyate sarvapāšaih and 1.11a: jfiatoa devam sarvapāšāpa- 
hānih (cf. Paficarthabhasya p. 5: pasa nama karyakaranakhyah kalāh); 4.21cd: yat te daksinam mukham 
tena mām pāhi nityam (cf. Pāšupatasūtra 1.9: mahādevasya daksināmūrteh); 5.14ab: kalasargakaram 
devam ye vidus te jahus tanum and 6.5b: akalo ‘pi drstah (cf. Paficarthabhasya p. 77: atra kala nama 
karyakaranakhyah kalah. ... tāsām vikarano bhagavān i$varah. kasmāt. drkkriyasaktyor apratighātāt; 
ibid., p. 118: niskalasya karyakaranarahitasyety arthah); 6.9a: sa karanam (cf. ibid., p. 55: atrotpāda- 
kanugrahakatirobhava (ka) dharmi karanam; ibid., p. 11: karanamürtyaropitavataritam nisparigraham 
padmotpaladyam); 6.20d—21a: duhkhasyānto bhavisyati | tapahprabhāvād devaprasādāc ca (cf. Pāšupa- 
tasūtra 5.39: apramādī gacched duhkhāntam īšaprasādāt). Secondly I see no satisfactory alternative 
in previous attempts to make sense of the collocation of the two terms. OLIVELLE (1998, p. 431) 
translates karyam as ‘obligation to act’ (“One cannot find in him either an obligation to act or 
an organ with which to act”) and RADHAKRISHNAN (1969, p. 745) as ‘action’ (“There is no ac- 
tion and no organ of his to be found”). The first renders the literal meaning ‘thing to be done’ 
but produces a theologically odd assertion. The second is impossible, both grammatically and 
because it is contradicted by the statement that follows, viz. that he does have the power to act. 

125Thus in 32cd the Parājapavidhi has dehe mantramudraganam. This agrees with the reading 
of the -laghuvrtti (12cd) against that of the text transmitted with Abhinavagupta’s -vivarana, 
which reads sarvam mantramudraganam here (13ab). The KSTS edition of the -laghuvrtti gives 
deham rather than dehe here in its text of the Paratrisika, but the -laghuurtti’s comment indi- 
cates that it read dehe as in the Arigirasa text (p. 12, 1. 11-12: tadā mantramudrāsamūhah dehe 
vāgrūpe kālarūpe ca paramesvarasyaivabhivyajyate). The -vivarana appears not to confirm the read- 
ing sarvam by glossing it, the relevant passage in both of the critical editions reading simply sa 
eva vyakhyatam mantramudraganam sambadhnati svatmany ekīkaroty advayatah. However, I judge 
the reading sambadhnati to be corrupt, on the grounds (1) that sam-bandh- never occurs to my 
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The *Bhadrakalimantravidhiprakarana 


The case of the Kālīkula, the second of the two old Šākta traditions detectable 
in these Arigirasa texts, differs from that of the Trika. For there is no complete 
Paddhati in the corpus that can be said to have been based on its rituals. Its con- 
tribution is rather in the form of Mantras that have been adopted for the propiti- 
ation of Bhadrakali in procedures whose aim is to empower the king to achieve 
victory in battle. Our manuscripts contain a section of two hundred and twenty- 
two half-verses devoted to this topic (As ff. 52v2—57r1 = Ed", pp. 105-113; P, 
ff. 138r2—145v4; P; ff. 56v1—60r3; T/121 ff. 86v1—88r3; T/187 ff. 85r2—89r4). They 
give colophons only for its constituent parts, but I shall treat it as a whole with 
a single verse numeration, from 1 to 110, and for the sake of convenience I shall 
refer to it under a single title as the *Bhadrakālīmantravidhiprakarana, ‘the Section 
on the Rites of the Mantras of Bhadrakali’. It begins by teaching the first of these 
Mantras as follows: 


1 atha devyā bhadrakalya mantro yah so ‘bhidhiyate | 
yo rājño jayakamasya dadāti jayam īpsitam | 

2 pranavam pūrvam uccārya māvābījam samuccaret | 
mahācaņdapadam procya yogešvaripadam vadet | 

3 phadanto mantrarājo ‘yam bhaved ekādašāksarah | 
pūjākāle namontah syād dhome svāhānta isyate | 

4 pippalada rsih proktas chando nāsti yajustvatah | 
devatā syad bhadrakālī jayadurgeti yam viduh | 

5 pranavo bījam etasya hrllekha šaktir isyate | 

jaye ca viniyogah syad atharvamunibhasitah | 

6 niyamo nāsti mantre 'smin na purascaranam bhavet | 
kevalam vihitam krtvā yathasastram phalam labhet | 


1d īpsitam As T/187:ipsitam P,:āpsitam T/121:asthitam P, 2d yogesvari As T/121 
T/187 : yogisvari P,:yogešvarī P, e vadet P, P; T/121 T/187 : bhavet As 3a phadanto P, T/121 
1/187 : phadānto As:padanto P, e mantrarājo As P, P, T/187 : mantraraje T/121 3c namontah 
As P, T/121 T/187:namontam P, 4c syad P; T/187:syā As P,:syāt T/121 4d yam P; P» 


knowledge in place of bandh- in the meaning 'to tie, fix' that is intended here, and (2) that even 
if it were used in this meaning I can see no reason why Abhinavagupta would have substituted 
it, since doing so would not serve any purpose that I can see. I propose, therefore, that sam is 
a corruption of the otherwise missing word sarvam. This conjecture now finds support from 
MS no. 2312 of this text in the collection of the Research Department in Srinagar. That reads 
sambadhnāti (f. 64v11) in agreement with the two editions and MS no. 848 in the same collection 
(f. 151v2). But a marginal annotation in a recent Šāradā hand requires or proposes the inser- 
tion of rva after the sa of sambadhnati to give sarvam badhnāti. | am very grateful to Dr. Bettina 
BAUMER for providing me with scans of these two manuscripts (and of another, no. 2138, which 
lacks this passage due to a lacuna that extends inclusively from nāmasmaraņam in 1. 4 of p. 260 
of GNOLT's edition to mudrāmudritah in 1. 23 of p. 281 of the same) from a crucial collection that 
has long been inaccessible to scholars. 
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T/121 T/187:yah As 5b hrllekha As P, T/121 T/187:hrkha P, 6b purascaranam As Pı 
T/187: punascaranam P, T/121 6d labhet P; P; T/121 T/187 : bhavet As 


(1) Next I shall tell you the Mantra of Bhadrakālī, which bestows on a 
king desiring victory the victory he seeks. (2) After uttering the Pranava 
[OM] he should utter the Seed of Maya [HRĪM],!* then MAHACANDA and 
YOGESVARI. (3) This, with PHAT at its end, is the eleven-syllable King of 
Mantras. When it is used in the worship [of the deity in a substrate other 
than fire] it should end in NAMAH. In the fire sacrifice it should end in 
SVAHA. (4) Pippalada has been proclaimed to be its Rsi. It has no metre 
because it is [treated as] a Yajus-formula. Its deity is Bhadrakālī, whom 
[the learned] know as Jayadurga ‘The Durga of Victory’. (5) Its Seed is 
the Pranava [OM] and its Sakti is held to be Hrllekhā [HRIM]. Its applica- 
tion, declared by the Atharvan sage, is [in rites] for the conquering [of en- 
emies]. (6) There are no special restrictions [that apply] to [the practice of] 
this Mantra. Nor is there [any requirement that one should undertake] a 
preliminary practice [to master it] (purascaranan). One will obtain the de- 
sired result simply by doing what has been prescribed [here] according to 
the scriptures. 


The Mantra's Ancillaries (arigani) are then stated: 


7 sānusvāro ya ākāro hrdayam sa nigadyate | 

tathekarah $irah prokta ūkāras ca éikha smrtah | 

8 aikarah kavacam jfieyah au ca netratrayam viduh | 
astram ah syāt khakāro 'tra phra prayojyam ca pūrvatah | 
9 karānganyāsam etasya mantrasyettham vadanti vai | 


126For the convention that mayabijam (also mayarnah, or maya) denotes HRIM see, e.g., Siva- 
svāmin Upadhyaya, Srīvidyāmantravivrti f. 16v6—7: suddhavimarsadardhyam eva māyābījenāha 
hrīm iti; Tantrālokaviveka on 30.107 (pranavo maya bindur varnatrayam): maya hrīm; on 30.116a 
(mayarnam): mayarnam hrīm; Rāmešvara on Parašurāmakalpasūtra, Šrīkrama 8: maya turiyosma- 
sahitadvitiyantasthopari sabindus turyasvarah; Raghavabhatta on Saradatilaka 6.3940 (p. 370): sām- 
pradayikas tu pranavamayalaksmipaficaksart- ... prayogas tu om hrim srim namah šivāya .... 

127The term purascaranam refers to a preliminary practice to be undertaken after receiving a 
Mantra comprising the worship of a Mantra-deity, the repetition of the Mantra a prescribed 
number of times or for a prescribed period such as a month, sometimes with its gratifica- 
tion by offering it a proportionate number of oblations into fire, with accompanying ascetic 
restraints, rules of apparel and so forth. See, e.g. Svacchandatantroddyota, vol. 3 (Patala 7), 
p. 231, ll. 13-14: purašcaryā prathamam eva mantragrahapüroam *orataniyatajapadikaranam (vrata 
em.:vratam Ed.). The practice is also termed pūrvasevā ‘prior service’ or sevā ‘service’. See, 
e.g, Nisvasaguhya f. 80v3: japamānam eva māsena pūrvasevā krta bhavatīty evam ...; f. 80r4: 
paūcavimšasahasrāņi japtvā vyomašivasya tu | sarvapapavisuddhatma krtasevo bhavisyati | sarvakar- 
masamarthas ca; Svacchandatantroddyota, vol. 3 (Patala 7), p. 235, ll. 3-4: pūrvasevārtham japa- 
püjadhyanadi; Bana, Harsacarita p. 184: bhagavato mahakalahrdayanamno mahāmantrasya krsnasrag- 
ambarānulepanenākalpena kalpakathitena mahāšmašāne japakotyā krtapüroasevo 'smi. In the norm, 
waived here, it is only after this preliminary practice that one may employ the Mantra for spe- 
cific ends. 
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7a ya ākāro P, T/187:ya akarah As:pa ākārah T/121:ja ākārah P,:trir akarah conj. 
Ed? 7b hrdayam P, T/121:hrdayah P, As:hrdaya T/187 e sa nigadyate P, As T/121 
T/187:samnigadyate P, 7c tathekārah P, P, As T/187:nvekarah T/121 e Sirah prokta 
T/187:širah proktah P, As T/121 : proktah P, 7d ükaras$ P; T/121 : ukara$ P, As T/187 8a aikārah 
P; P2 As T/121:aikaram T/187 e kavacam P; T/121 T/187 : kavaca P,:kavace As e jfieyah As 
P, T/121:jūeyam P, T/187 8b au ca T/121:0m ca P, P»:aim ca As:ai T/187 8c astram ah 
Codd. :astram mah Ed? 8d phra em.:phram P,:phre As P,:pre T/187 Ed? :phrem T/121 e 
pürvatah P, P; As T/187:pūrvavat T/121 9b vadanti P; T/121 T/187 : vadanni As: vidanti P, 


(7) It is taught that the Heart [of the Mantra] is A with anusvārah (M), the 
Head I, and the Hair-gueue U. (8) Know that the Armour is AI. The [wise] 
know that AU is the Three Eyes. The Weapon is AH. [The initial consonant] 
here is KH; and PHR should be placed [after it] before [the vowels]. (9) They 
teach that the installation on the hands and body should be done with these 
for this Mantra. 


The norms for the formation of Ancillaries require us to understand (1) that 
the anusvārah should be added not only after the A of the Heart but af- 
ter all except the Weapon, which ending in H does not receive this clo- 
sure, and (2) that the prescription of the opening consonant cluster KHPHR 
should be applied throughout. Thus we have the following: KHPHRAM [HR- 
DAYAYA NAMAH], KHPHRIM [ŠIRASE SVAHA], KHPHRŪM [ŠIKHĀYAI VASAT], 
KHPHRAIM [KAVACAYA HUM], KHPHRAUM [NETRATRAYAYA VAUSAT], and 
KHPHRAH [ASTRAYA PHAT]. This creates an implausible anomaly, since it 
is normal practice to form the Ancillaries from the Seed-syllable of the main 
Mantra by substituting the six sounds AM, IM, ŪM, AIM, AUM, and AH for 
the vowel of that syllable.!?* Since the main Mantra has been given as OM 
HRIM MAHACANDAYOGESVARI PHAT, that is to say, with HRIM as its Seed- 
syllable, those of the Ancillaries should have been HRAM, HRIM, HRÜM, HRAIM, 
HRAUM, and HRAH. From the fact that the section on the Ancillaries has them 
begin with KHPHR rather than HR we may infer that it is highly probable that 
the author who composed this section had as his main Mantra not OM HRIM 
MAHACANDAYOGESVARI PHAT but OM KHPHREM MAHACANDAYOGESVARI 
PHAT, which, as we shall see, conforms to the practice of the Kālīkula, and there- 
fore that the substitution of HRIM may be the result either of a conscious modi- 
fication that was not carried through to the form of the Ancillaries, or, perhaps, 
of a scribal error. In the latter case it is conceivable that the word mayabijam in 
2b (mayabijam samuccaret), denoting HRĪM, is a corruption of mātrbījam ‘the Seed 


228 The vowels A, I, Ū, AI, AU, and AH used in the Ancillaries are known as the six ‘long vowels’ 
as opposed to the five 'short vowels' (A, I, U, E, O) that are used in the same way to modify 
the main Mantra to create the five face-Mantras. See Jayaratha on Tantrāloka 30.11 (vaktrangam 
hrasvadīrghakaih): a i u e o iti pafica hrasvāh. ā 1 ü ai au ah iti sad dīrghāh. evam āpāta eva vacanād 
anyatrapy angavaktranam iyam eva vārtety āveditam; and BRUNNER 1986, p. 102. 
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of the Mothers’, denoting KHPHREM.!?? 
We are now told how the goddess should be visualized: 


šyāmām indudharam devim ātāmranayanatrayām | 

10 vāme raktakapālam ca trišūlam daksiņe tathā | 

krsodarim raktavastrām pīnastananitambinīm | 

11 padmasthām yuvatim dhyāyet smerāsyām atisundarīm | 

bhadrakālīm mahādevīm jayadātrīm sušītalām | 

9c šyāmām P, P, As:šāmām T/121:(šyājmā T/187 e indudharām As P, T/121: bindudha- 
ram P,:$adudharam T/187 9d atamra P, P; As T/187:ātāgra T/121 e trayam P, P, T/121: 
trayim As T/187 11a yuvatim T/187:yuvatīm P, P; As T/121 11d jayadatrtm P4, P, As 
T/187:jagaddhātrīm T/121 


(9c-11) He should visualize the goddess, Mahādevī Bhadrakali, the tranquil 
bestower of victory, as an extremely beautiful young girl [seated] smiling on 


129] can cite no instance of the use of mātrbījam in this sense, but the concept that the sylla- 
ble KHPHREM embodies the essence of the Mothers is well-attested. Thus Tantrāloka 30.45c- 
51: aksisanmunivargebhyo dvitiyah saha bindunā | 46 yonyarnena ca mātīņām sadbhavah kālakarsiņī | 
ādyojjhito vāpy antena varjito vatha sammatah | 47 jroah pranaputantahsthah kalanalasamadyutih | 
atidīptas tu *vamanghrir (em.:vāmānghri Ed.) bhüsito mürdhni bindunā | 48 daksajanugatas cayam 
sarvamātrganārcitah | anena pranitah sarve dadate varichitam phalam | 49 sadbhāvo paramo hy esa 
matrnam bhairavasya ca | tasmād enam japen mantrī ya icchet siddhim uttamam | 50 rudrašaktisamāvešo 
nityam atra pratisthitah | vasmād esa para šaktir bhedenānyena kīrtitā | 51 yavatyah siddhayas tantre tah 
sarvah kurute to iyam | angavaktrani capy asyah prāgvat svaraniyogatah "The second [consonants] 
from the second, sixth, and seventh series [KH, PH, and R] with the Bindu [M] and the Yoni 
vowel [E] [form] Kalasamkarsani, the Essence of the Mothers (Mātrsadbhāva) [i.e. KHPHREM]. 
It is also approved without the first [of the three consonants, i.e. as PHREM] or also without the 
last [i.e. as PHEM]. [When] the same is [formed of] the vital principle [S] enclosed on either side 
by the breath [H] and radiant as the fire of the Aeon [+R], [followed by] the left foot [PH], burn- 
ing brightly [+R], adorned upon its summit by Bindu [M] and conjoined with the right knee 
[E] [(= HSHRPHREM), then it] is venerated by the assembly of all the Mothers. Any Mantra 
will grant whatever result one desires if it is brought to life by [the addition of] this [syllable]. 
For this is the ultimate essence of the Mothers and of Bhairava. Therefore it is this whose 
Japa the Mantrin should undertake if he seeks the supreme Siddhi [of liberation]. In it the state 
of immersion in the power of Rudra is eternally established. For this is proclaimed to be the 
[Trika's] Sakti Para in another form. She accomplishes all the Siddhis that have been taught in 
the Tantras. As for her [six] Ancillaries and [five] face-Mantras they are [to be formed] by adjust- 
ing [her] vowel in the manner taught above [for other Mantras]’. See also the term rnātrjam calam 
that denotes the syllable PHEM in the Trika's Tantrasadbhava, f. 22v2—3: calam tu matrjam cadyam 
tam pravaksyami vistarāt | vamapadam [PH] samuddhrtya bhinnam daksinajānunā [E] | bindunā [M] 
samalamkrtya amrtārthe prayojayet. One of these variants of the Mātrsadbhāva syllable, PHREM, 
was adopted as that of the appropriately named Višvamātr 'Mother of the Universe”, the female 
consort of the Buddhist Tantric deity Kālacakra; see the Mantra OM A Ā AM AH HA HÀ HAM HAH 
HOH PHREM DAŠAPĀRAMITĀPŪRAŅI SVAHA used in the filet consecration (pattabhisekah) of the 
Kālacakra initiation (Vimalaprabhā, vol. 2, p. 92, ll. 12—13, explaining Kālacakra 3.96c: šaktibhih 
pattam eoa), in which the ten syllables beginning with A and ending with PHREM embody the 
ten Saktis in ascending order from Krsņadīptā to Vi$vamatr; also CHANDRA 1991, fig. 724, a 
Tibetan drawing of Sna tshogs yum dkar mo (White Visvamatr) with her Mantra below: OM 
PHREM (corr. : PHRAIM Ed.) VISVAMATAH .... 
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a lotus, black, wearing the [digit of the new] moon [on her hair], with her 
three eyes slightly copperish in colour, with a skull filled with blood in her 
left hand and a trident in her right, slim-waisted, dressed in red, with full 
breasts and hips. 


The king will achieve victory by worshipping her as follows: 


12 püjayed āsurīpīthe syus tadavaranani ca | 
tryayutam vayutam vāpi ghrtahomāj jayo bhavet | 
13 ajyenaktah palāšasya samidho và huned budhah | 
athavā japanāt tavaj jayah syan nātra samsayah | 


12b syus As P, T/121:syās P; T/187 12c tryayutam P, P; As T/187:ayutam T/121 12d homāj 
As P; T/187:homārj P,:homāt T/121 13c japanāt em.:japanām tāvaj P, As:japanamtac ca 
P>:ja(pa + + +) T/187 : tapanat. dvat T/121 


(12) He should worship her on the throne [prescribed for the worship] of 
Āsurī [Durgā]; and the circuits of [secondary deities] should also be those 
of that [goddess].'*? He will achieve victory by [then] offering her in the 
sacrificial fire 10,000 or 30,000 oblations of ghee. (13) Or the wise may offer 
kindling sticks of Palāša wood (Butea frondosa) smeared with ghee. Alter- 
natively he may conguer simply by repeating her Mantra the same number 
of times. Of this there is no doubt. 


We are now taught the propitiation of a second Mantra of Bhadrakālī, which 
takes the form of two Anustubh verses: 


130 For the throne taught for Āsurī (the āsurīpīthah) see the passage on this subject in Bhüdhara's 
Āsurīdīpikā (Ed? pp. 116, 1. 8-117, 1. 2, and p. 119, 1. 22). It is to be built up by uttering Mantras 
of obeisance (...NAMAH) to the following in the order of ascent: Mandüka, Kālāgnirudra, 
Kūrma, Ādhārašakti, Vārāha, Prthivī, Hayagriva, Ksirarnava, Ratnadvīpa, *Manipandara (?), 
Manimandapa, Ratnavedika, Kalpadruma, Sarvatobhadrakala, Ratnasimha, the eight buddhi- 
dharmah beginning with Dharma and ending with Anai$varya, Ananta, Anandakandala, the 
lotus, its petals, its filaments, and its pericarp, and, on the pericarp, the discs of the sun, moon, 
and fire, the three Gunas (sattvam, rajah, and tamah), the four Atmans (atma, antaratma, paratma, 
and jfiānātmā), and the four Tattvas (kālatattvam, mayatattvam, vidyatattoam, and paratattvam). 
Then one is to install the following eight Saktis on the filaments: Prabha, Maya, Jaya, Sūksmā, 
Visuddha, Nandita, Subhadra, Vijaya; and the Sakti Siddhiprada at their centre. He completes 
the āsurīpīthah by uttering the Simhamantra, invoking the ‘great lion [of Durga] whose weapons 
are his adamantine claws and fangs’. See also Ed? p. 47-48, giving only the Saktis (with Nandini 
and Suprabha rather than Nandita and Subhadrā, and with Sarvasiddhida rather than Sid- 
dhipradā). The circuits of Asuri’s secondary deities are as follows (Ed? p. 47): (1) her six Ancil- 
laries, which in the case of Bhadrakālī would be replaced by her own; (2) Arya, Durga, Bhadra, 
Bhadrakālī, Ambika, Ksemā, Vedagarbha, and Ksemankari (see Bhūdhara, Ed? p. 212, 1. 19); (3) 
[the attributes of her hands (ayudhah:] the gesture of protection (for abhir in Ed? p. 48, 1. 11 read 
abhīr), the gesture of generosity, the sword, the shield, the arrow, the bow, the trident, and the 
skull-bowl (kapālam); (4) the eight Mothers from Brahmi to Mahālaksmī; (5) the ten Dikpālas 
(from Indra in the East to Ananta and Brahmā at the nadir and zenith); and (6) the Dikpalas' 
weapons. 
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14 bhadrakāli bhavetyasya rgdvayasya vidhim bruve | 
pūrvavat sarvam atra syād viniyogo 'sya māraņe | 

15 jaye vā viniyogah syād dhomena japanena vā | 
BHADRAKĀLI BHAVĀBHĪSTABHADRASIDDHIPRADĀYINĪ | 
16 SAPATNAN ME HANA HANA DAHA SOSAYA TAPAYA | 
SULASISAKTIVAJRADYAIR UTKRTYOTKRTYA MARAYA | 
17 MAHADEVI MAHAKALI RAKSASMAN AKSATATMIKE | 
rsir bhrguh syad etasya chando "nustup prakīrtitam | 

18 devatā bhadrakālīti bījāni vyafijanani ca | 

svarāh éaktaya ucyante ajyahomaj jayo bhavet | 

19 maranam katutailena homena bhavati dhruvam | 
māvābījena kartavyo nyāsa$ caiva karangayoh | 


14b rgdvayasya T/121:rugdvayasya As P>:rgbhayasya T/187:ruyasya P, 14c sarvam atra 
conj.:sarvamantrah P,:sarvamantra As P, T/121 T/187 15c bhadrakāli P,:bhadrakālī P; 
As T/121 T/187 15d pradāyinī As P, T/121 T/187:pradānī P, 17b raksāsmān P, T/121 
T/187:raksyāsmān P,:raksyāsmī As e aksatütmike conj. (cf. here 23c: aksatam bhavayann 
etām svayam aksatatām iyāt): aksatrātmike T/121:raksatatmike As:anta ambike P, : asitātmike 
P; T/187 17c rsir corr.:rusir As P,:rupir P,:ysi T/121 T/187 e etasya P; T/121 T/187:evasya 
As:evāsya P, 18d ajyahomaj As P; T/187:lajahomaj P, T/121 19cd kartavyo nyāsaš 
conj. : kartavyā nyasas Codd. 


(14) I shall now teach the rite of the two-verse Mantra that begins 
BHADRAKALI BHAVA. Everything in this case is as with the preceding 
[Mantra]. Its application should be in killing [the enemy] or conquer- 
ing [him], through fire sacrifice or [merely] through its repetition: (15c) 
BHADRAKALI, GRANT THE EXCELLENT SIDDHI THAT I DESIRE. KILL, KILL, 
BURN, DESICCATE, AND SCORCH MY RIVALS. KILL THEM BY CUTTING 
THEM TO PIECES WITH THE TRIDENT, SWORD, THUNDERBOLT AND OTHER 
[WEAPONS IN YOUR HANDS]. PROTECT ME, GREAT GODDESS MAHAKALI, 
YOU WHOSE NATURE IS [TO REMAIN EVER] UNSCATHED.!! (17c) The Rsi is 
Bhrgu. It is taught that the metre is the Anustubh. The deity is Bhadrakālī, 
the Seeds are the vowels, and the Saktis are the consonants. (18d) Victory is 
[accomplished] by a fire sacrifice of ghee. (19) [Alternatively] he may offer 
white mustard-oil into the fire. By this means he will certainly bring about 
[his enemy's] death.? He should use the Māyābīja [HRĪM] to install [the 
power of the deity] in his hands and body. 


When worshipped with it the goddess should be visualized as follows: 


131These two verses are also taught for use in hostile ritual in Prapatīcasāra 32.38-39 and 
Saradatilaka 22.145-146, with the difference that in the first line the editions have bhavābhīste 
bhadrasiddhipradayini. 

132The variant of P; and T/121 specifies that the substance offered should be parched grain 
(lājahomāj jayo bhavet). 
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20 šūlāsisaktivajrāņi šankhacakradhanuhšarān | 

dhārayantī mahākālī ghorā vikatadamstrika | 

21 calajjihva mahātuņdī lambamānapavodharā | 

mukhād vahnim vamantī ca trāsayantī jagattrayim | 

22 dhāvantī nighnati šatrum dhyeyā yuddhe jayaisina | 

vajrani P, As T/121: vajrasri T/187 : vajrāši P, 20c dhārayantī Codd. : mārayantī Ed? 21a calaj- 
jihvā P; T/187:calajihva P; :calajjijijfia As:lalajihva T/121 e mahātundī T/121:mandatundī 
T/187:mamdatundī P, : manyatundī As: manyatulī P, 21b lambamāna P, T/121 T/187 : lambina 
As:vilambita P, 21c vahnim P,:varhni T/121:vaknim As" :vagnim As" :va + T/187:ya 
P, e vamamti P, As:vamamti P,:vamantrī T/121:vamantri T/187 21d jagattrayim P, As 
T/187:jagatrayīm T/121:jagatrayam P; 22a nighnati T/187:nīghnatī T/121:jighnatī P» 
As” :vighnati P, As" e šatrum P; As T/187:šatrūn P,:šakum T/121 22b dhyeya P, P, 
As T/187:dhyaya T/121 e yuddhe P, P; T/121 T/187:suddhe As e jayaisiņā P; As T/121 
T/187 : jaytsinà Pi 


(20-22b) One who desires victory in battle should visualize Mahākālī hold- 
ing a trident, a sword, a Vajra, a conch, a discus, a bow, and arrows, terrible, 
with huge fangs, darting tongue, large nose, and pendulous breasts, spew- 
ing fire from her mouth, terrifying the three worlds, running towards and 
slaughtering his enemy. 


The result: 


gajam và vājinam vāpi samārūdho mahāraņe | 

23 dhyayann etām bhadrakālīm japan mantram ripum jayet | 
aksatām bhavayann etam svayam aksatatām iyat | 

24 trnakütam yathā vātyā preritam sighratam vrajet | 

japato dhyāyatas cāgre parasainyam palayate | 

25 na cāsti japasamkhyātra niyamaš ca na vidyate | 
dhyayann etām japan mantram parasenām jayaty aho | 

26 tasmād yatnena bhūpālo vidyam etām samabhyaset | 
durbalo ‘pi baltyamsam yatprasadad ripum jayet | 


22c maharane P; As T/121 T/187 : mahāruņe P, 23a bhadrakālīm P; As T/121 T/187 : mahakalim 
P, Ed? 23b japan P, As T/121 T/187:japanan P, 23d aksatatam iyat P, P, T/121 
1/187 : aksatasamiyat As 24b šīghratām vrajet P; T/187:šīghrašambhavet P, T/121: sighratam 
bhavet As 24c dhyayatas cāgre P, T/121:dhyayatasyagre P, T/187:dhyayatayagre As 25b 
japasamkhyātra P; T/121 T/187:japaramkhyātra As: japasamkhyāni P, 25c japan mamtram P» 
T/121 T/187:jayet sarvam P,:bhadrakālīm As 26a yatnena P, As T/121 T/187:yatatvam P, 
26b vidyam As P,? T/121 T/187 : vijñam P, e samabhyaset : P, P; As T/187 : samabhüset T/121 


(22c) If he visualizes this Bhadrakali and repeats her Mantra when he is in the 
midst of a great battle mounted on his elephant or horse he will conquer the 
enemy. (23c) If he meditates on her as the Unscathed (aksatā) he will himself 
be unscathed. (24) Just as a pile of grass moves at speed when blown by the 
wind so the army of the enemy flees in the presence of one who repeats [this 
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Mantra] while visualizing [her thus]. (25) There is no [prescribed] number of 
repetitions; nor are there any restrictions [to be observed]. Behold, [simply] 
by repeating the Mantra while visualizing this [goddess] he will defeat the 
enemy's army. (26) Therefore a king should make efforts to practise this 
Vidya repeatedly. For by its favour even if his own forces are weak he will 
overcome the mightiest of foes. 


Now a third Mantra is taught: 


27 atha mantrāntaram tasyā bhadrakālyā nigadyate | 
yasya prasadan nrpatir ekacchatrī bhaved bhuvi | 

28 bhadrakalipadasyante jayamdehipadam vadet | 
phadanto ‘yam mahāmantro ghorayuddhe jayapradah | 
29 asyāngirā rsih prokta$ chando ‘nustup prakīrtitam | 
devatā bhadrakālī yà jayadurgeti gīvate | 

30 hrīm bījam phat ca šaktih syad viniyogo jaye matah | 
šaktyā kuryāt sad angāni pratyaksaram athocyate | 

31 mastake ca lalāte ca mukhe kaņtha urasy api | 

udare ca tathā linge ūrudvandve padadvaye | 

32 ittham pratyaksaram nyasya bhadrakālī svayam bhavet | 
tatah samastamantreņa vyāpakam vigrahe nyaset | 


28a bhadrakāli P, P,:bhadrakālī T/121 T/187:bhakrakālī As 28b jayam P, P; As T/121:jaya 
T/187 e padam P, P; T/121:pade T/187:prade As 28d jayapradah P, P;:'bhayapradah As 
Ed? 29a asyangira P, P; As T/187:angirasya T/121 e rsih T/121 T/187:rusih P, P; As e 
proktas P, P> As T/187:proktahé T/121 29d chando "nustup P; P; As T/187 : chando 'nustut 
T/121 e prakirtitam P; P; As T/121:prakittitam T/187 30a hrim conj.:krim P; As T/121 
T/187:hüm P, e phat ca P,?:phat P, T/121 T/187:phata As e syad P, P; As T/187:syāt 
T/121 30b matah P, P; T/121 T/187:namah As 30d pratyaksaram athocyate P, P, As 
T/121:pratyaksarayathocyate T/187 31b mukhe P, T/121 T/187 As:mukha P, e urasy Pi 
As: ürasy T/121:tarasy P»: (tara)sy T/187 31d ūru P, T/187:uru P, As:ur T/121 e dvandve 
P, P2? T/121 T/187:dvande As 32a ittham P, P,? T/121 T/187 : itham As 32d vigrahe:P, P, 
As T/187:vigraham T/121 


(27) Now I shall teach [you] another Mantra of this [goddess] Bhadrakali, 
by whose favour a king enjoys unchallenged sovereignty on earth. (28) He 
should utter JAYAM DEHI after BHADRAKALI ('O BHADRAKALI, GRANT VIC- 
TORY’). This great Mantra, when PHAT is placed at its end, bestows victory 
[even] in [the most] terrible battle. (29) It is taught that its Rsi is Angiras and 
its metre the Anustubh. Its deity is the Bhadrakali called Jayadurga. (30) 
Its Seed is HRIM, its Šakti is PHAT, and its application is held to be [in rites] 
for victory. He should install the six Ancillaries using the Sakti[-syllable]. 
Now I shall teach [the pratyaksaranyasah, that is to say] how the syllables [of 
the Mantra] should be installed one by one. (31) [They are to be placed] on 
the head, the forehead, the mouth, the throat, the chest, the belly, the geni- 
tal organ, the two thighs, and the two feet [respectively]. (32) By installing 
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[the Mantra] syllable by syllable in this way he will become Bhadrakālī her- 
self. He should follow this with the Pervasive [Installation] (vyapakanyasah), 
which he should do with the whole Mantra upon his body [as a whole]. 


She should be visualized in the same form as for the first Mantra: 


33 balam kalim raktavastrām kupitam candrasekharam | 
daksiņe dadhatīm šūlam vāme rudhirakarparam | 
34 padme padmāsanām devīm bhadrakālīm smared rane | 


33a kālīm P, As T/121:bālīm T/187:balīm P, 33b šekharām P, P, As T/187:sekharām T/121 
33c daksine dadhatīm P, As T/121 : dadhatim daksine P; : dadhatī daksine T/187 33d karparam P, 
T/121 T/187 As: kharparam P, 


In the battle he should visualize Bhadrakālī as a young girl, black, dressed 
in red, furious, with the moon on her hair, holding a trident in her right 
hand and a skull-bowl full of blood in her left, seated on a lotus in the lotus- 
posture. 


The text now gives instruction in the context and form of her propitiation. The 
context is the period of two weeks leading up to the commencement of the 
annual season of military campaigns after the passing of the monsoon, from 
the eighth day of the dark fortnight of A$vina (mūlāstamī) to the ‘Great Eighth’ 
(mahāstamī), the eighth of the light fortnight of the same month; and the form 
is a daily programme in which the king is to worship the goddess (pūjā), repeat 
her Mantra (japah), and make 10,000 oblations of parched grain into the fire (ho- 
mah), with 30,000 oblations of ghee at the end of the period, presumably on 
the ‘Great Ninth’, the day on which the Navaratra, the annual nine-day Durga 
festival, reaches its climax.!** This is a demanding course of worship; but in a 
manner characteristic of the Arigirasakalpa texts, the Paippaladins did not insist 
that their royal patrons should enact it in full, allowing that if a ruler is unable 
to do all this, he may omit the fire-sacrifices and do only the pūjā [, dhyanam, and 
japah], or only [the dhyanam and] the japah, or even only the dhyanam, and then 
only as he goes into battle. The last is an extreme concession from the Tantric 
point of view, since that envisages as the limit of the condensation of worship 
the repetition of a Mantra without an accompanying visualization, but never, to 
my knowledge, visualization without Mantra: 


evam vicintayen mantrī yagam antar vidhaya ca | 

35 japed arcet prajuhuyal lajanam ayutam sudhīh | 
mūlāstamīm samārabhya bhaved yavan mahāstamī | 

36 tavad etam prapüjyajyam tryayutam juhuyan nrpah | 
sarvān ripūn vijityayam bhunkte rajyam akantakam | 

37 etat krtvā pura $akro ‘py asurüfi jitavān svayam | 


1330n the Navarātra festival, a pan-Indian royal tradition, see, e.g., EINOO 1999 and LEVY 
1990, pp. 523—576. 
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homāšaktau caret pūjām tadasaktau japed budhah | 
38 kevalam cintayed enam japasaktau rane vrajan | 
niyatam jayam apnoti na vicaryam idam vacah | 


34c vicintayen P, P; As:vicintayan T/187 :vicintyayan T/121 34d yāgam antar vidhaya ca 
em.:yāgamantra vidhaya ca T/121:yāgamantarvavāya T/187:yāgamantram vidhyāya ca P; 
As:yā?dha?mantram vidhyaya ca P, 35a prajuhuyal P, P; As T/187:prajūhuyāt T/121 35b 
ayutam As P}? T/121 T/187:ayutām P, 35c mūlāstamīm P, As T/187:mūlāstamī P, T/121 
35d bhaved P, P; As T/187:bhavedd T/121 36a prapüjyajyam P; As T/121:prapujyajyam 
T/187:prapüjyamti P, 36b juhuyan P, P; As T/187:juhuyā T/121 36c sarvan ripūn P, P; 
T/187:sarvātripūn As:sarvatripūn T/121 e vijityayam P, P; As T/187:vijityaya T/121 36d 
bhunkte P; P; As T/187 : bhukte T/121 e akantakam P, P; T/121 T/187 : akastakam As 37a šakro 
P; P» As:šatro T/187:šukro T/121 e etat krtvā P, As T/121 T/187 :etatkrtye P, 37b asurān Pj 
P2? T/121 T/187:asurām As 37c caret P, T/121:japet P; As T/187 37d tadašaktau P, P, As 
T/187:dašaktau T/121 38b japāšaktau P; As T/121 T/187 : japasakto P, e vrajan P; As T/121 
T/187:vrajet P, 


(34c) The Mantrin should meditate [on her] in this form. Then, when the 
wise one has worshipped her internally he should repeat her Mantra, wor- 
ship her [externally], and offer 10,000 oblations of parched grain into the fire. 
This should be [repeated every day] from the eighth day of the dark half of 
A$vina (mūlāstamī) to the eighth of the bright half of the same (mahāstamī). 
(36) After worshipping her during this period the king should offer 30,000 
oblations of ghee. He will [then] defeat all his enemies and enjoy untrou- 
bled sovereignty. (37) Indra too did this in former times and so defeated the 
Asuras. If he is unable to do the fire sacrifice he may do [only] the act of 
worship (pūjā) [and the repetition of her Mantra]. If the wise one is unable 
to do [even] that then he may do [only] the repetition of her Mantra (japah). 
(38) If he is unable to do [even] that he may simply visualize her as he goes 
into battle. He will certainly attain victory. This statement should not be 
questioned. 


Alternatively he can ensure victory by going to war wearing a Yantra of this 
Mantra-goddess as an amulet on his arm: 


134The Sanskrit term yantram refers to a Mantra-inscribed diagram that may be engraved or 
written in various colours and with various inks on a strip of metal, cloth, birchbark, the hides of 
various animals and the like, wrapped up, and then employed in various ways, by being worn 
as an amulet, by being buried in a cremation ground, and so on, for purposes such as warding 
off ills, harming an enemy, or forcing a person to submit to the user's will. Cf. the definition in 
NANJUNDAYYA and IYER 1928-1936, vol. 2, p. 425: "Charms are written, engraved, on a small 
metal plate which is either rolled or enclosed in a small case which is fastened to a thread to be 
made fit for wearing. It is called a yantram (that which holds, restrains, or fastens). Yantrams 
are usually drawn on thin plates of gold, silver, copper led [sic] and sometimes on a piece of 
cadjan leaf, and the efficacy of the figures when drawn on a gold leaf will last for 100 years, 
while those on the less precious metals will last for a year or six months. Leaden plates are used 
when the yantrams are to be buried underground. The figures should possess the symbols of 
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39 athavā yantram etasyā haste baddhva ripum jayet | 

haimapattagate padme madhye mayam phad ity api | 

40 dalesu vilikhed astau mantravarnan prthak prthak | 

dalānte varmabījāni matrkabhis ca vestayet | 

41 yantram etat kare baddhvā šūlinam jetum isvarah | 

püjayed vidhinā yantram sahasram juhuyad ghrtaih | 

42 tavad eva japam krtva yantram baddhvā rane viset | 

durgāpīthe 'rcayed durgam vidhinā vidhivittamah | 

39a yamtram P, As T/121 T/187 : mantram P, e etasyā conj. : etasya Codd. Ed? 39cd madhye 
As P2? T/121 T/187: madhya P, e māyām As P;? T/121 T/187: maya P, 40a dalesu P, P,? 
As T/121:dalesta T/187 40b varnnan P, P}? T/187:varnnā T/121:mantramn As:mantrān 
Ed? e prthak prthak P, P}? T/121 T/187:prthak As 40d matrkabhi$ P, As T/187 : mà + kābhis 
T/187 : makabhis P, 41a yamtram P, As T/121: mamtram P, T/187 e etat: P; P; As T/187 :eta 
T/121 e baddhvā:P, P,? As T/121:baddhvāt T/187 41b jetum P, As T/121 T/187: petum P, 
41d ghrtaih P, As T/121 : ataih P; T/187 42c pithe P; P; As T/187: pāthe T/121 42d vidhinā P, 
As T/121 T/187:vidhi P; e vidhivittamah P, P; T/187: vidhivattamah As T/121 


(39) Or he may defeat the enemy by attaching a Yantra of this [goddess] to 
his arm. He should draw Maya [HRIM] PHAT in the centre of an eight-petal 
lotus [painted] on a strip of gold. (40) On each of the petals he should write 
one of the [eight] syllables of the Mantra [BHA, DRA, KA, LI, JA, YAM, DE, 
HI], and the armour-Seed (varmabījam = kavacam) [HUM] on the tip of each of 
the petals. He should set around it the [eight] Mother goddesses [Brāhmī, 
Mahe$vari, Kaumari, Vaisnavi, Varahi, Aindri, Camunda, and Mahalaksmi]. 
(41) If he attaches this Yantra to his arm he will be able to conquer the 
Trident-wielder himself. He should worship the Yantra following the pre- 
scribed procedure, make a thousand oblations of ghee in the fire, (42) re- 
peat the Mantra the same number of times, tie it on, and enter the battle. 
Most learned in rites he should worship [this] Durga according to rule on 
the throne [prescribed] for Durga. 


The text then teaches the propitiation of a fourth and final Mantra, Bhadrakālī's 
monosyllabic Great Seed (mahābījamantrah) HSKHPHREM: 


43 atah param mahābījam bhadrakālyā nigadyate | 
yatprasadan mahīpālo mahāntam jayam asnute | 

44 hakāras ca sakaras ca khakaras ca tatah param | 
phakaras ca tathā rephas tathaikarah sabindukah | 

45 saptavarnam mahābījam bhadrakalyah prakirtyate | 
jayadayimahamantraganeso esa mahamanuh | 

46 bhadrakālīmahābījam avašyam vijayapradam | 


life: the eyes, tongue, eight cardinal points of the compass and the five cardinal points. When 
properly made and subjected to a routine of pūjās by a magician (mantravadi), it is supposed to 
possess occult powers. Each yantram is in honour of some particular deity, and when that deity 
is worshipped and the yantram is worn, the wearer's object is satisfied". 
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44d tathaikārah sabimdukah As P, T/121 T/187: tathaikārasya bimdukah P, 45a saptavarnam P» 
T/121 T/187 : satoavarnnam P; : samastavarnna As (45ab is lacking in Ed?) e mahābījam P, P, 
T/121 T/187 : habijam As 45c jayadayi P; As T/187 : jayadapi P, P; T/187: jayadaksi T/121 46a 
bhadrakālī P, P5 As T/187 : bhadrakalth T/121 


(43) Next I shall teach you the Great Seed (mahübijam) of Bhadrakālī, by 
whose favour the king will achieve the greatest of victories. (44) Her Great 
Seed is taught as having seven sounds: H and s, then KH, PH, R and E with 
M. This is the greatest of all the great Mantras that bestow victory. (46) The 
Great Seed of Bhadrakali inevitably grants this result. 


Here too the king is spared the inconvenience of elaborate ceremonies. He is 
promised that he will emerge from battle unscathed and victorious simply by 
repeating this syllable while meditating on and thereby assimilating its tran- 
scendental essence and infinite power, with or without the accompanying visu- 
alization of Bhadrakālī's form: 


bhadram sukham iti proktam tat param brahma kirtitam | 
47 kali tamomayī šaktih sā ca samhāriņī smrta | 
samhārašaktisamyuktam param brahma yad ucyate | 

48 bhadrakālīpadenaitan munibhih parigryate | 
bhadrakālīmahābījam api tasyabhidhayakam | 

49 hakāro jīva ity uktah sakaro brahma kathyate | 

tayor aikyam param brahma khakarenabhidhiyate | 

50 phrem syāt samhāriņī šaktis tatpradhanam hi cetanam | 
bhadrakālīpadenāpi mahābījena cocyate | 

51 samhārašaktimad brahma mahābījārtha isyate | 
samhartā ca vidhātā ca sthitikartā ca samsmrtah | 

52 hamsah so 'ham mahābījapadārtham paribhavayan | 
mahābījam japen mantrī svayam samhārašaktimān | 

53 paramātmā bhavan rājā jayam prāpnoti cāksayam | 
athavā bhadrakāly eva ghorarūpā svayam bhavet | 

54 mahābījam japan raja jayam eti na samáayah | 

na homo na balir nàrcà na ca tarpanam isyate | 

55 dhyānāj japāc ca so "vašyam nrpatir jayam ašnute | 
bhadrakalimahabtjadhyanam samyag vadāmy aham | 

56 yatprasādān mahādevo ‘py ātmārim ajayad bhršam | 
kālī raktāmbarātyuccā pīnašronipayodharā | 

57 kršodarī mahavirya trijagadgrasanaksama | 
samarābhimukhī devi candika candavikrama | 

58 bhīsaņā šavaprsthasthapadme dattapada sthitā | 
paficavaktranuvaktram ca tāmrasthūlatrinetrakā | 

59 ūrdhvabāhutaladvandve dhrtam šatrum adhomukham | 
paūicavaktramahādamstrāvimšatyā piditam ripum | 

60 bhūyo bhüyah pīdayantī mahakopabharena ca | 
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dakse 'dhahkramatah šūlam ankusam šaram eva ca | 

61 khadgam ca dadhatī dorbhir vāme 'dhahkramatas tathā | 
raktapatram ca pāšam ca dhanuh khetakam eva ca | 

62 evam dašabhujā bhīmā bhadrakālī jayapradā | 
dhyatavya bhūmipālena samgrame jayam icchatā | 

63 bhadrakālīmahābījam japatā prāpyate jayah | 
dhyānāšakto ‘vanipalah kevalam bījam abhyaset | 

tathāpi jayam āpnoti nātra kāryā vicāraņā | 


ITY ANGIRASE BHADRAKALIMANTRAVIDHIH 


46c bhadram sukham P, T/121 T/187:bhadrasukham P, As 47a tamomayī P, P, As 
T/187:tamomayā T/121 47b smrta P, P) T/121 T/187:smrtah As 47c samhāra P, P, As 
T/187:samhā T/121 e samyuktam P, As T/121 T/187:samyuktam P, 47d brahma P, P, 
As T/187:brahmā T/121 48b munibhih P; T/121 T/187 : münibhih As : mahamunibhi P, 48c 
bhadrakālī P, As T/121 T/187:mahākālī P, 49a hakāro P, P) As T/187:hamkāra T/121 e jiva 
P; P» As:bīja T/121 T/187 50a phrem P, As T/121:phre P,:pre T/187 50b hi P, T/121 T/187 
As:ca P, e cetanam P, P) As T/187 : tetanam T/121 50c padenāpi P, P) As T/187:panenāpi 
T/121 50d cocyate P; P; As T/187:nocyate T/121 51a samhara P, P, T/121 T/187: sahara 
As e Saktimad P, P) As T/187:šaktiyad T/121 51b mahābījārtha P, P) T/187: mahaviryartha 
As: mahabijartham T/121 51c vidhata P; As T/121 T/187:vidharttà P, 51d samsmrtah P, 
As T/121 T/187:sa smrte P, 52a mahābīja P, P; T/121 T/187: mahavita As 52b padārtham 
P, P; As T/121:padārtha T/187 53b jayam prapnoti P,? As T/121 T/187:jayam apnoti Pı 
e cüksayam P, As T/121:caksatam P) T/187 53c eva P, P; T/121 T/187:e As 53b bhavet 
P, As T/187:bhavan P, T/121 54b jayam eti P, P5? T/187 :jayam iti As:jayanet(i) T/121 
54c balir P, As T/121 T/187:balī P, 54d isyate P, P}? As T/187:āpsite T/121 55a ca 
so ‘vasyam conj.:cāvašyam T/121 T/187:ca navasyam As:cavaranyam P,:cāvašam P, 55c 
samyag vadamy aham As T/121 T/187:samāpyadāmy aham P; :illegible in P; 56b atmarim 
ajayad T/187 : atmaramamjayad P, P,:ātmārāmojayad T/121:ātmābhimajjayad As e bhršam P» 
T/121 T/187 : bhruéam As: bhusam P4 56c kali P, As T/121:omitted in P; T/187 e uccā P, 
P, As T/121:ucca T/187 57c samarābhimukhī P, P; As T/121:samarābhimukhā T/187 58a 
Savaprsthastha P; T/121 T/187 : Savaprsthasya P; :Savaprsthastha As 58b dattapadā P, T/121 
T/187:dantapadā P, As 58d tamra T/187:tāmbra P, T/121: tama P,:trāsa As 59a taladvandve 
T/187:taladvandva As T/121:talakanva P,: unclear in P; 59b šatrum P; As T/187:mrtam 
P1:ripum T/121 59d vimsatya P, P2? T/187:vimšatyo T/121:višatyā As 60c dakse P}? As 
T/121 T/187 : dikse P, 61a dadhatī As P,? T/121 T/187 : dadhati P, 62a dašabhujā P, P; T/121 
T/187 : dasabhüja As 63b japata P, P; T/121 T/187 : japatàm As 63c dhyanasakto P, As T/121 
T/187 : dhyanasaktau P; 63d bījam P}? As T/187:bija T/121:roam P, 63f karyya Pı P; T/121 
T/187:karyyā As Colophon bhadrakalimantravidhih As P, T/187 : bhadrakalimahabijavidhih P, 
T/121 


We are taught that the word bhadra- [in Bhadrakālī] means ‘bliss’; and bliss 
is declared [in the scriptures] to be the [nature of the] highest Brahma. (47) 
[The word] -kālī [in her name, meaning ‘black’, denotes] the power that em- 
bodies the [Guna] darkness (tamah); and that, we are taught, is [the power] 
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that destroys. (48) [So] the sages have used the word Bhadrakālī to de- 
note this highest Brahma conjoined with the power to destroy. The Great 
Seed of Bhadrakālī has the same meaning. (49) [For of its constituents] H 
means the individual soul, 5 means Brahma, and KH expresses the highest 
Brahma that is the unity of these two, (50) while PHREM [denotes its] de- 
structive power. For in the conscious it is this [urge to resorb] that is pre- 
dominant. [Thus] both the name Bhadrakālī and [her] Great Seed denote 
Brahma endowed with the power of destruction. (51b—52a) We hold [fur- 
ther] that the meaning of the Great Seed is [not only Brahma in destructive 
mode but also that of the Mantra] HAMSAH SO 'HAM which is held to be [the 
embodiment of] the destroyer [Rudra] [but] also [of] the creator [Brahma], 
and the preserver [Visnu].? (52b) The Mantrin should repeat the Great 
Seed while meditating on its meaning. [Thereby] the king will himself be- 
come one with the Supreme Soul endowed with the power of destruction, 
or one with Bhadrakali of terrible nature, and so he will obtain undying 
victory. (54) There is no doubt that the king will be victorious [simply] by 
repeating the Great Seed. No offerings into fire (homah) are required, nor 
animal-sacrifices (bali), nor worship (arca), nor gratification with libations 
(tarpanam). (55) Visualization [of the goddess's form] and repetition [of her 
Mantra] are sufficient to bring about the victory of the king without fail. I 
shall [now] teach in full the visualization of the Great Seed of Bhadrakālī, 
(56) by whose favour even Mahadeva completely crushed his enemy. This 
goddess is black, dressed in red, very tall, with full breasts and hips, (57) 
slender-waisted, of huge strength, able to devour the three worlds, eager for 
battle, ferocious, of fierce might, (58) horrifying, standing with her feet on 
a lotus that rests on the back of a corpse, with three large, copper-coloured 
eyes in each of her five faces. (59—60) With the force of her great anger she 
crushes [the king's] enemy again and again, holding him face-down in her 
two uppermost arms, tortured by the twenty fangs of her five faces. On 
the right [in her other hands] she holds in descending order a trident, an 
elephant-goad, an arrow, (61) and a sword, and in her [other] left hands in 
the same order a vessel filled with blood, a noose, a bow, and a shield. (62) A 
king who wishes to conquer in battle should visualize fearsome Bhadrakālī 
thus with ten arms as the granter of victory. (63) One achieves victory by 
repeating the Great Seed of Bhadrakālī. If the king is unable to perform her 
visualization and repeats the Seed without it, he will still be victorious. Do 


135The connection of the passage from 51b to 52a with what precedes and follows is not explicit 
and the passage itself is unclear because of the puzzling collocation of isyate and samsmrtali. My 
translation with its expansions in parentheses seeks to convey only what I find to be its probable 
gist. I take the relevance of the Mantra HAMSAH SO "HAM to be that HAMSAH expresses medi- 
tation on the ascent of Kundalini through the Cakras from the Müladhara to the Sahasrara, that 
is to say, in the order of progressive withdrawal or destruction (samhārakramah, ārohakramah), 
while SO "HAM expresses her descent through the same from the Sahasrāra to the Mūlādhāra, 
that is to say, in the order of emission or creation (srstikramah, avarohakramah). 
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not doubt this. Here ends the Bhadrakalimantravidhi of the Angirasa[kalpa]. 


There follows a short section of five verses with its own colophon, proclaiming 
the greatness of this Seed-syllable: 


64 rsir atra na kašcit syan na ca cchando 'sya vidyate | 
devatā bhadrakālī syan na bīje bījam isyate | 

65 jaye ca viniyogah syat karanganyasavarjanam | 

na caiva vyāpakanyāso na ca pratyaksaram bhavet | 
66 mahābījajapāt sadyo nrpatir jayam asnute | 

na purašcaraņam kimcin na kašcin niyamo bhavet | 
67 bhadrakālī svayam bhūtvā japan jayam avapsyati | 
mahešo ‘pi sada sarvam jagat samharate yaya | 

68 tatprasādān mahārājo jayaty atra kim adbhutam | 
na bhiito na bhavan bhavi mahabijasamo manuh | 


ITY ANGIRASE BHADRAKALIMAHABIJAPRASAMSA 


64a rsir atra. T/121 T/187:rusir atra As P,:rusir atri P, 64b cchando P, P; As 
T/187:chando T/121 64c syan P, P) As T/187:syāt T/121 65b karanganyasavarjanam 
P, As T/121 T/187 : katanyasanivarjanam P, 65c vyāpakanyāso P; As T/187:vyāpakanyāsa 
T/121:vyāpakamnyāsa P, 65d na ca P, As T/121 T/187:ca P, 66a mahābījajapāt P, 
T/121:mahàbijajayat T/187:mahābījapāt P,:mahāvidyājapāt As 66b jayam P, As T/121 
T/187 : jayam P, 66c kimcin P; As T/187 : kimci P, T/121 66d na P, P; As T/187:lacking in 
T/121 67b japan P, As T/121 T/187 : japanam P, 67c sada P, P; T/121 T/187 :sa ca As 68a tat- 
prasādān P, P, As T/187:yatprasādān T/121 e mahārājo P, P, As:mahorajo T/121 : mahabijo 
T/187 68b adbhutam P, T/187:adbhütam P, As T/121 68c bhüto na P, P» As:bhūto pi 
T/187:bhūto T/121 e bhavan P, P; As T/187:bhava T/121 e bhāvī As T/121 T/187:bhāvi P, 
P; 68d samo P, P; As T/121:sama T/187 Colophon ity angirase bhadrakālīmahābījaprašamsā 
conj.:ity angirase mahābījaprašamsā P; T/121:iti bhadrakālīmahābījaprašamsā P, T/187 : iti 
bhadrakālīmahāprašamsā As 


(64—65a) This [Mantra's] deity is Bhadrakālī and its application is for vic- 
tory. It has no Rsi, no metre, and, since it is itself a Seed (bījam), no Bīja. 
(65a-d) There is no procedure of installation on the hands and body, no Per- 
vasive Installation, and no installation [on separate parts of the body] of its 
[seven] constituent sounds (pratyaksaranyasah). (66) The king attains victory 
immediately [simply] by repeating [this] Great Seed. There is no preliminary 
practice [to master it] (purascaranam), nor are there any [associated] restric- 
tions [of conduct] (niyamah). (67) He will gain victory [simply] by repeating 
[her Mantra] after achieving identity with Bhadrakālī. It is always she that 
enables Siva himself to act [when at the end of every Aeon] he dissolves the 
whole universe. (68) What wonder, then, that a Maharaja should conquer 
by her favour? There has never been, nor is, nor will be any Mantra equal 
to this Great Seed [of Bhadrakali]. Here ends the Bhadrakālīmahābījaprašamsā 
(‘Praise of the Great Seed of Bhadrakali’) in the Arigirasa[kalpa]. 


270 ALEXIS SANDERSON 


The *Bhadrakalimantravidhiprakarana continues and ends in P, and the 
Asimilà manuscript (As ff. 55r4—57r1 = Ed", pp. 110-113) with a section of some 
forty verses on the worship of this same Mantra. The materials at my disposal 
do not reveal whether this passage is present in T/121 and T/187. However, it 
is lacking in P5; and this suggests that it may well be a later addition. This sus- 
picion is strengthened by its relationship with the section on this Mantra that 
it follows (vv. 43—68). For the passage lacking in P; begins with Pippalada ask- 
ing Angiras why he has not taught a ritualistic procedure for the Great Seed's 
worship even though he has done so in the case of every other Mantra. Angiras 
replies that, as we have seen in the preceding material, it is precisely the special 
virtue of this Mantra that it is not necessary to do anything more than repeat 
it, but he agrees nonetheless to teach such a procedure 'out of compassion' for 
Pippalada. This suggests a consciousness that the last section of our *Bhadra- 
kalimantravidhiprakarana is a somewhat awkward addition, one that seems to 
undermine the point of the preceding exposition, whose emphasis is on an as- 
cent from more to less ritualistic procedures.!** 


69 athātah pippaladena prsto maharsir angirā | 
bhagavan vedatattvajīta sarvabhūtahite rata | 

70 sarvesām api mantrāņām vidhānam kathitam mama | 
bhadrakālīmahābījavidhir na kathitah katham | 

aūgirā uvāca: 

71 bhadrakālīmahābījam jayaikaphaladam mune | 
mantroccaranamatrena jayah syad adhikena kim | 

72 tathāpi tvayi karunyad vidhānam abhidhtyate | 


69d rata P, : ratah Ed? 71a mahābījam P, : mahemantrah Ed? 71b phaladam P; : phaladah Ed? 71c 


matrena P; : mantreņa Ed 


(69) Then Pippalada addressed a question to the great Rsi Angiras, saying: 
“Venerable one, who know the essence of the Vedas and are devoted to the 
welfare of all beings, (70) you have told me rituals of all the [other] Mantras. 
Why [then], have you not done so in the case of Bhadrakali’s Great Seed?” 
Angiras replied and said: (71) "O sage, the Great Seed of Bhadrakālī cannot 
but grant the reward of victory; and that goal is achieved simply by uttering 
the Mantra. [So] what more is needed? (72) Nonetheless out of compassion 
for you I shall now teach you [a set of] rituals [for this too].”. 


It begins with an account of the worship of the goddess embodied in the 
Great Seed HSKHPHREM on a Yantra with this at its centre surrounded 
by the letters of the nine-syllable and eleven-syllable Vidyās taught in the 


136Constraints of time did not permit me to collate directly with the Asimila manuscript (As) 
the following final part of the *Bhadrakalimantravidhiprakarana, that I decided to include in my 
contribution only at a relatively late stage. I have thus edited it only from P, and Ed?, which is 
based on As. 
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Bhadrakālīmantravidhi (BHADRAKĀLI JAYAM DEHI PHAT and OM KHPHREM/ 
HRĪM MAHĀCAŅDAYOGEŠVARI PHAT): 


brahmanoktena vidhinā yantram kuryat prayatnatah | 

73 suvarņašatamānena nirmitam yantram isyate | 

vilikhyāntar mahābījam tasyadho vilikhet phalam | 

74 tatas ca vilikhen mantrī navapatre navaksaram | 

tata ekadasadale mantram ekadasaksaram | 

75 tatah sodašapatre ca vilikhet sodaša svarān | 

oyafijanani likhen mantrī prthivimandale kramat | 

76 evam yantram vinirmaya sampūjya ripujid bhavet | 

bahubhir gandhapuspais ca dhūpadīpair niveditaih | 

77 bhūyobhir mahisajavipasubhih samskrtaih smitām | 

bhadrakālīm yajet tatra paficasyam ripucarvanam | 

78 upāsakah prayatnena sukruddham šāntarūpiņīm | 

saccidānandarūpasya mayasaktim vadanti yam | 

74a mānena Ed" : māseņa P, 74b navapatre navāksaram em. : navapatrenavaksaram P; : navapatre 
navāksarīm Ed? 74d mantram Ed? : ayam P, e ekadasaksaram P, : ekadasaksarim Ed? 75b sodaša 
svarān Ed? : sodasaksaran P, 77a mahisājāvi P, :mahisajadi Ed? 77d paficasyam ripucarvanam 
Ed? : pamcasyaripucarvinam P, 78a upāsakah prayatnena P,:upāsakaprayatnesu Ed? 78b 
sukruddhām Ed" : sakrdyam P, 


He should carefully prepare a Yantra following the procedure taught by 
Brahma. (73) It is required that it should be one made from one hundred 
measures of gold. After tracing the Great Seed [HSKHPHREM] at its centre he 
should write the result [he seeks] beneath it. (74) Then the Mantrin should 
trace the nine-syllable [Mantra] (BHADRAKALI JAYAM DEHI PHAT) on [the 
petals] of a nine-petal [lotus drawn around that centre], then the eleven- 
syllable [Mantra] (OM KHPHREM/HRIM MAHACANDAYOGESVARI PHAT on 
[the petals of] an eleven-petal [lotus extending beyond the first], (75) and the 
sixteen vowels on a sixteen-petal [lotus beyond that]. The Mantrin should 
then draw the [thirty-four] consonants one by one on an earth-disc [that ex- 
tends beyond the petals]. (76) When he has made the Yantra in this way 
and worshipped it he will defeat his enemies. (76c-78) On it the propitia- 
tor should scrupulously worship Bhadrakālī, whom the [wise] declare to be 
the power of illusion (mayasaktih) of [Brahma, that being] whose nature is 
existence, consciousness, and bliss, doing so with many scented powders, 
flowers, fumigants, lamps, and foods, and with many ritually prepared buf- 
faloes, goats, and sheep as animal sacrifices, [visualizing her as] five-faced, 
smiling, wrathful [yet] tranquil, devouring [his] enemies. 


Then it teaches the procedure of the fire sacrifice, presumably to be understood 
as following this worship on the Yantra: 


79 atha homam pravaksye ‘ham pravararinivaranam | 
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vrtte kunde 'gnim adhaya gandhadyair abhipüjayet | 

80 astottarasahasram tu juhuyad gavyasarpisa | 

tāvad eva japed rātrau balim dadyad vidhanatah | 

81 saptāham evam vidhinā krtva jayam avapnuyat | 
dvadasaham tathā paksam ekavimšativāsaram | 

82 masam karyam vidhānam và homakālo ‘sya sadvidhah | 
tāvad và sarpisāktās ca ašvatthasamidho hunet | 

83 sarpir a$vatthasamidhah pratyekam và hunet budhah | 


82a karyam vidhanam Ed? : karyavasanam P, 83a samidhah P, : samidbhih Ed? 


(79—80) I shall now tell [you] the fire sacrifice, as the means of warding off 
[even] the most powerful of enemies. In a circular fire-pit he should in- 
stall the fire and worship it with scented powders and other [offerings]. He 
should [then] offer [her] 1008 oblations of cow's ghee, repeat [the Great Seed] 
the same number of times during the night, and offer an animal sacrifice ac- 
cording to the [prescribed] procedure. (81-82b) He will obtain victory if he 
does the fire sacrifice in this way for seven days. Or the ritual may be main- 
tained for twelve, fifteen, twenty-one days, or a month. [Thus] the duration 
of the fire sacrifice is sixfold. (82c-83b) Or he may offer kindling sticks of 
Ašvattha wood (Ficus religiosa) smeared with butter for the same period. 
Alternatively the wise one may offer butter and such sticks separately. 


Next come procedures to be adopted at the time of battle: 


athavā yuddhasamaye sahasram sarpisā hunet | 

84 juhuyat tāvad evāsau yuddham yāvad dinam bhavet | 

patte mantram vilikhyāgre vamšadaņde ca dharayan | 

85 jayakamo nrpo yayad avašyam jayam apnuyat | 

athavā bhadrakālīm tām samlikhya vidhivat pate | 

86 senāgre dharayan raja gacchan jayam avapnuyat | 

yantram etad yah svahaste baddhva và jayam apnuyat | 

87 athava yuddhasamaye yantram etat svasamnidhau | 

kenacid dharayan raja labhate vijayasriyam | 

88 yantram krtvā bhadrakalyah pratyaham yadi pūjayet | 

parajayam na labhate jayam ca labhate sada | 

89 athava brahmanadvara yantram etat prapüjayan | 

na parajayam āpnoti jayam cavasyam asnute | 

84b yāvad yuddhadinam conj.:yuddham yavad dinam P, Ed? 84d dharayan P, : dharayet Ed? 
85c-86b Lacking in Ed", probably as the result of an eyeskip from jayam apnuyat in 85b 
to jayam apnuyat in 86b 86a senāgre corr.:senāgra P, 86d baddhva va P, : badhniyat Ed? 87c 
kenacid P,:kenacad Ed? e dharayan P, : dharayed Ed? 87d vijayasriyam P; : vijayam ériyam Ed" 
88a bhadrakalyah P; : bhadrakālī Ed? 


(83c-84b) Alternatively he may offer 1000 oblations of ghee when it is time 
to go to war. He should make the same number of oblations [every day] un- 
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til the day of the battle. (84cd) He should trace the [Great Seed] Mantra on a 
banner and carry itin front [of his army] on a bamboo pole. (85) A king seek- 
ing victory who marches forth [with this banner] will certainly be victorious. 
Or he may paint [the icon of] this [form of] Bhadrakali on [gessoed] cloth, 
following the rules [of her iconography]. (86) A king who goes into battle 
carrying [this painting] in front of his forces will be victorious. He will [also] 
conquer if he attaches this [goddess's] Yantra to his arm. (87) Alternatively 
the king will achieve a glorious victory if he has another carry the Yantra at 
his side when the battle commences. (88) If he makes a Yantra of Bhadrakali 
and worships it every day he will not be worsted, but will always conquer. 
(89) Alternatively he may have this Yantra worshipped by a brahmin on his 
behalf. He will not be defeated but will inevitably be victorious. 


There follows instruction on the bhadrakālīvratam 'the Bhadrakali observance' to 
be performed on the ninth day of the bright fortnight: 


90 prabalarijayam kanksan mahīpālo vidhanatah | 
Suklayam ca navamyām và bhadrakālīvratam caret | 

91 svaputram và svapatnīm va vidvāmsam vāpi karayet | 
samvatsarena rajayam ajayyam jayam asnute | 

92 pippalāda érnu mama vratam etaj jayapradam | 
šatamānena yantram vai krtvā devīm prapüjayet | 

93 pūpān astau prakurvīta šālitandulanirmitān | 

devyai nivedya vidhivad ekam vipraya yacchati | 

94 tato bhuūijīta vidhivat sapta pūpān svayam vrati | 
suvarnam daksiņām dadyād gurave yena tusyati | 


90a kanksan Ed? : kamksi P, 90c suklayam ca navamyām và P; : éuklayam navamyam vāpi Ed? 91a 
svapatnim va Ed" :sapatnīm ca P, 91b vidvamsam P, : bandhavan Ed? 91d ajayyam P; : ajeyam 
Ed? e asnute Ed? : agate P, 92a pippalada Ed" : pippada P, 92c vai P, : tu Ed? 93d ekam P; : evam 
Ed? 94b vratī Ed? : kuti P, 


(90) Or, if a king desires to conguer a powerful foe, he should undertake 
the observance of Bhadrakālī on the ninth lunar day of [each] bright fort- 
night. (91) Alternatively he may have it undertaken [on his behalf] by his 
son, his wife, or a learned [brahmin]. After one year this king attains a vic- 
tory [otherwise] unattainable. (92) Pippalada, hear me [as I explain] this 
observance that leads to victory. Having prepared the Yantra with one hun- 
dred measures [of gold] he should worship the goddess. (93-94) He should 
prepare eight cakes made from rice grains. After duly offering them to the 
goddess the holder of the observance should give one to a brahmin, eat the 
other seven himself, and give gold to the Guru as his fee (daksinā) so that he 
should be content. 


There follow fire sacrifices to be offered on the eve of battle: 
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95 šatrum jetum nrpo gacchan tatpūrvadivase ghrtaih | 
sahasratritayam hutvā dhruvam vijayate ripum | 

96 svasainyālokamātreņa parasainyam palayate | 
yatamano nrpo 'ávatthasamidbhir ayutam hunet | 

97 raja mahajayam vàfichan candanair ghrtasamyutaih | 
ayutam juhuyad esa mahajayam avapnuyat | 
athavagurukasthasya samidbhir ayutam hunet | 

98 ripum jetum nrpah sainyam prasthapayati cet tadā | 
etat sarvam prakurvita tatsainyam arijid bhavet | 

99 sahasram sarpisā hutvā sampatyasvatthakilake | 
parasenāsthitisthāne khātvā jayam avapnuyat | 


95a gacchan Ed? : yacchan P, 96c yatamāno P; : yajamano Ed? 98c etat sarvam P; : tat sarvam tu 
Ed" 99c sthitisthane P, : sthitasthāne Ed? 


(95) When the king is marching forth to conguer an enemy he will certainly 
be victorious if on the day before he offers 3000 oblations of ghee. (96) The 
enemy forces will flee at the mere sight of his troops. The king should 
scrupulously offer 10,000 kindling sticks of Ašvattha (Ficus religiosa) into 
the fire. (97) If the king seeks a great victory he will achieve it by making 
10,000 oblations of sticks of sandal-wood together with ghee. Or he may 
make the 10,000 oblations with sticks of aloe wood. (98) If he sends forth 
his troops to conguer the enemy at that time he will achieve all this. His 
army will prevail over the enemy's. (99) He will be victorious if he offers 
1000 oblations of ghee pouring the remnant of each on to a spike fashioned 
from Ašvattha wood and buries it at the place where the enemy's forces are 
encamped.!*7 


Then we are taught fire sacrifices to empower the king's sword and arrows in 
preparation for battle: 


137The text refers to what is termed a sampatahomah ‘a sacrifice of the remnant’ or by abbrevi- 
ation a sampātah. In Tantric practice the officiant pours the first part of each oblation of melted 
butter from the ladle (sruvah) into the fire as he utters the SVA of the SVAHA that closes the 
Mantra in the case of oblations and then as he utters the HA pours the rest (ajyasesalt) on to 
whatever is to be empowered (samskārya-). This is done first with the root-Mantra and then with 
its ancillaries. See, e.g., Svacchanda 3.153: pūrvamantram samuccārya SVĀ ity agnau pradapayet 
HEti Sisyasya širasi sampātah štvacoditah; Tantrāloka 15.440c-441b: SVA ity amrtavarnena vahnau 
hutvājyašesakam | carau HEtyagnirüpena juhuyat tat punah punah; Kalādīksāpaddhati f. 60v—61r4: 
niskalena tadangavaktrais ca ekaikayāhutyā sampatam kuryāt, yatha: OM HUM SAMPATAM KAROMI 
SVA ity agnau HA iti carau. evam hrdayadimantraih. OM HAM SAMPATAM KAROMI SVĀ ity agnau 
HA iti carau. evam anyat. punah niskalenāstottarašatam japtvā paramrtam anusmaran carāv ajyahutim 
ksiped ity agnisomasomasomatavyaptas carur bhavet. iti carusadhanam. tatah karanikhatikarajah- 
kartaryajyatiladinam yajitāngānām milena sadangena prāgvat SVA ity agnau HA karanīkhatikādisu 
iti sampātam kuryat; ibid. f. 76v6-11: tatah šisyaširasi samhitaya SVA ity agnau HA iti šisyaširasi 
pratyekam ahutitrayena trayena karyam yatha OM HUM SAMPATAM KAROMI SVĀ ity agnau HA iti 
Sisyasirasi ghrtahutityagah. evam hrdayadibhih. 
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100 sarpisayutahomena khadgam sampātya yo nrpah | 
tam ādāya param jetum prayāti paramam jayet | 

101 ghrtasyayutahomena sampātya śarapañcakam | 
tat ksipan parasenayam tām senām bhafijayen nrpah | 


101c tat ksipan Ed? : tam ksipan P, 


(100) A king who makes 10,000 such split oblations of ghee on his sword and 
then marches forth with it against his enemy will achieve total victory. (101) 
If a king does the same with five arrows and then shoots them into the army 
of the enemy he will shatter it. 


and the preparation of a Yantra [with HSKHPHREM at its centre] to be worn by 
the king to empower him as he fights: 


102 yantram nirmaya vidhina mantrenanena mantravit | 
snapayec chuddhatoyena sahasram tu dine dine | 

103 evam phalāntakam karma kālasamkhyā na vidyate | 
yantram etad gale baddhva yudhyamano jayam vrajet | 


102c snāpayec chuddhatoyena P,:snāpayed ghrtatoyena Ed? 103c yantram etad gale baddhvā 
P,:mantram etam hrdi dhyātvā Ed? 


(102) The Mantrin should make a Yantra with the prescribed procedure and 
then bathe it with pure water 1000 times every day using this Mantra. (103) 
He should continue the ritual until he achieves success. There is no time 
limit. He will be victorious if he fights after tying this Yantra around his 
neck. 


Finally we are told the procedure for the annual propitiation of Bhadrakālī that 
culminates on Mahànavami, at the end of the Navarātra festival that initiates 
the season of military campaigns: 


104 āšvinasya ca māsasya krsnapaksasya yāstamī | 

tam ārabhya yajed devīm bhaved yavan mahāstamī | 
105 pratarmadhyahnayoh sayam trikālam tām prapüjayet | 
visesena nisayam tu püjayet prthivipatih | 

106 tryayutam juhuyad raja sapatnavijayecchayá | 
nisayam homasampraptau balim dadyād dine dine | 
107 mahisajavipasubhir mamsabhojyair yatha jayet | 
tato mahanavamyam tu gandhadyair bahubhir yajet | 
108 nisayam pūjayed devim sraddhabhaktisamanvitah | 
gandhadyair upacarais ca balibhir nrtyagītakaih | 

109 tosayet tam mahadevim jayakamo mahipatih | 
evam devim samaradhya sukham samvatsaram vaset | 
110 narih sammukham ayati agato ‘pi palayate | 
tasmad vijayakamo yah sa etat kurute sada | 
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ITY ANGIRASAKALPE BHADRAKALIMAHABIJAVIDHIH 


104c tām ārabhya P,:tadārabhya Ed? e yajed P,:pūjed Ed? 105c visesena conj.: visesam tu P, 
Ed" e nisayam tu P;:nisayam hi Ed? 106b sapatna Ed? :sapatnī P, 107ab pasubhir ?mamsa?- 
bhojyair yatha yajet P,:pašubhi bhojyaih pratosayet Ed” Colophon: bhadrakalimahabijavidhih 
As [reported by Arlo Griffiths; P, broken off]: bhadrakālībalimahāvidhih conj. Ed? 


(104) Three times a day, at dawn, midday, and sunset, he should worship the 
goddess beginning on the eighth day of the dark fortnight of the month of 
A$vina and continuing until the Great Eighth[, the eighth day of the bright 
fortnight that follows]. (105) The king should worship her three times, at 
dawn, midday, and sunset, but [once again] in more elaborate form during 
the course of each night. (106-107) Every day he should make 30,000 obla- 
tions into the fire during the night, in order to secure victory over his rivals, 
and when the fire sacrifice has been completed, he should gratify [the god- 
dess] by sacrificing buffaloes, goats, and sheep to her, offering her meals of 
*[raw] meat (?), in order that he may be victorious. Then on the Great Ninth 
(mahānavamī) he should worship her with many scented powders and the 
other [prescribed offerings]. (108-109) He should worship her at night with 
faith and devotion. A king who wishes to conquer in war should gratify the 
Great Goddess [during the night] with the offerings beginning with scented 
powder, with animal sacrifices, and with music and dancing. If he has pro- 
pitiated the goddess in this way he will remain at ease throughout the year. 
(110) No enemy will march against him and if he does he will turn and flee. 
Therefore if a king desires to be victorious he always performs these rites. 
Here ends the Bhadrakālīmahābījavidhi of the Arigirasakalpa. 


The *Bhadrakalimantravidhiprakarana and the Kalikula 


The form of the rituals of Bhadrakali prescribed here is not derived from 
the Kālīkula, nor is the annual worship of the goddess culminating on 
Mahānavamī. That has no place in the texts of such properly Tantric traditions, 
which generally eschew the regulation of such calendrical festivals as belonging 
to the more mundane domain of religion governed by Purāņic prescription, ?? 
even though, as our *Bhadrakālīmantravidhiprakarana illustrates, the worship of 
the goddess during this festival is often highly tantricized.?? Nor is Bhadrakālī 
herself among the primary forms of Kali taught in the texts of the Kalikula. Her 
role as the recipient of worship during this festival is a feature of Puranic re- 
ligion, seen, for example, in the prescriptions of the Nilamatapurana (793—803), 
the Visnudharmottarapurana (2.152.5ab; 2.158.1-8), the Agnipurana (268.13c-30), 


138For a detailed analysis of the Purāņic prescriptions of this festival see EINOO 1999. 
159For another example of this see the information given in SANDERSON 2003 (p. 371, n. 64) on 
the Tantric rituals of Mahāstamī in the Kathmandu valley. 
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and the Nāradapurāņa (Pūrvārdha 118.17c-22). In the early medieval period it 
is, to my knowledge, only in the Mātrtantra tradition of the unpublished and 
hitherto unstudied Brahmayamala texts of southern India that Bhadrakālī comes 
to the fore as the principal focus of a properly Tantric Šākta cult." And while 
that cult, in which she is worshipped either on her own or, as Camunda, as one 
of the seven Mothers, accompanied by Vīrabhadra, and Gaņeša, is indeed fully 
Tantric, it is much more integrated into the civic dimension of religion than are 
the early North Indian Šākta traditions exemplified by the Trika and Kālīkula. 
For unlike these and the northern Brahmayamala, with which it has only a ten- 
uous connection,!*! the subject of these texts is not worship conducted by in- 
dividual initiates for their own benefit or that of individual clients but a calen- 
drically fixed programme of regular worship conducted by professional priests 


before permanent idols in temples;!? and the principal purpose of this worship 


140] base the following remarks concerning the South Indian Mātrtantra tradition on the two 
manuscripts to which I have had access: Brahmayamala IFP and Brahmayamala Triv. The South In- 
dian provenance of these texts is supported by a strong correlation (1) between the iconography 
of the goddess in these manuscripts (here she is the destoyer of the demon Daruka) and surviv- 
ing South Indian images of Bhadrakali and (2) by a strong correlation between the prescription 
of her temple cult in the same texts and the provisions for the rituals to be performed in the 
temple of the goddess Kolaramma at Kolār in Nolambavadi detailed in two Tamil inscriptions 
from that temple (Epigraphia Carnatica 10, KI 108; pp. 35-42; translation on pp. 35-40; and 106d, 
pp. 33-35; translation on pp. 33-34), dated in the second regnal year of Ko-Rajakesarivarma 
alias Rajendracoladeva (= the Cola king Kulottunga I) or AD 1071/2. Only the first, which de- 
tails the allowances for the deities and the various ceremonies is dated; but the second, which 
gives the allowances of the staff of the temple, records the same witnesses, and is probably its 
continuation. 

141 We see this connection in the fact that Bhadrakālī is attended by the same four goddesses 
as Canda Kāpālinī, the supreme goddess in the Picumata/ Brahmayāmala, though Mahocchusma, 
the fourth, appears under the varant name Mahocchistā (cf. the substitution of ucchistarudra- 
for ucchusmarudra- in the citation of the Varahapurana in the South Indian Bhāvaprakāšikā noted 
above on p. 198); see Brahmayamala IFP, p. 7 (3.28): *evamvidhā (em.:evamvidhi Cod.) *prakar- 
tavya (em.:prakartavyam Cod.) ekavīrī manohara | *raktakhyam (conj.:raktakstm Cod.) vinyaset 
pracyam karālīm daksine nyaset | candakstm pascime nyasya mahocchistottare nyaset; p. 89 (19.59ab): 
raktā karālī candakst mahocchistā prthak prthak; p. 143 (36.14ab): rakta(m) karali(m) candakst(m) 
mahocchista(m) prthan nyaset. 

142These priests are required to be non-brahmins, termed pārašavah in Sanskrit (defined in the 
Dharmašāstra as the offspring of a brahmin man and Sidra mother [Manusmrti 9.178]). See, 
e.g., Brahmayāmala IFP, p. 146 (37.18c-19b): siidrayam vidhina viprāj jātah *pārašavo (corr. :parasivo 
Cod.) matah | bhadrakalim samāšritya jīveyuh pūjakāh smrtāh. Their Saiva character is expressed by 
transforming parasavah into pārašaivah as the title of those who have been initiated and consec- 
rated as the officiants of this cult; see ibid., p. 88 (19.54): adau pārašavāš caiva *nityam (em. : nityam 
Cod.) devyās tu pūjakāh | dīksitā(h) *karmayogyās te (conj.: yogyanam Cod.) *pārašaivā (em. : pā- 
rasaiva Cod.) višesatah. The tradition that the priests of Bhadrakali are persons born into this 
mixed caste is also recognized outside the Yamala texts, in the medieval South Indian Vaisnava 
Vaikhānasadharmasūtra, 143.1—2: viprac chüdrayam parasavo bhadrakālīpūjanacitrakarmāngavidyātū- 
ryaghosanamardanaorttih ‘The Pārašava, born of a brahmin man and a Sidra woman, lives [by 
one or other of the following professions:] by performing the worship of Bhadrakali, by paint- 
ing, by divination from physiognomy, by playing musical instruments, or by massage’. The 


278 ALEXIS SANDERSON 


is said to be to foster the victory of the monarch over his enemies, as in the Oris- 
san cult of Bhadrakālī, and, more generally, to protect the kingdom from danger 
(dešašantih, rāstrašāntih),!*? such temples being, at least in the main, royal foun- 
dations and recipients of royal patronage. 

What has been imported from the Kālīkula, then, is neither the goddess 
Bhadrakali nor the forms of her worship. Rather it is her Tantric Mantras, these 
having been embedded in an already tantricized Purāņic matrix, elevating it 
from within with their associations of awesome power. The Mantras in ques- 
tion are the first and the fourth of the four taught in the *Bhadrakālīmantravidhi- 
prakarana: 


1. OM KHPHREM MAHĀCAŅDAYOGEŠVARI PHAT 
Or OM HRIM MAHACANDAYOGESVARI PHAT. 


2. HSKHPHREM. 


The first is given in all the manucripts accessed here in the form OM HRIM 
MAHACANDAYOGESVARI PHAT but, as we have seen, the fact that the seeds 


members of this caste are known in Tamil as uvaccan, defined in the Tamil Lexicon, s.v., as Mem- 
ber of a caste of temple drummers and Pūjāris of Kali'. See PILLAY 1953, pp. 220—248 on the 
uvaccan priests of the sanguinary cult of Kali associated with the Siva temple of Sucindram and 
SHULMAN 1980, pp. 219—220 on the cult of Tillaikali at Cidambaram. 

145Brahmayāmala IFP, p. 2 (1.17-19): bhadrakālī tu cāmuņdī sada vijayavardhinī | 1.17 *$atru- 
nase $ivodbhūtā (conj.:nāšaimastu $irodbhüta Cod.) kaliyuge prakīrtitā | *catasro (conj.:etair 
Cod.) mürtayo jñeyā sada *santikart (kart em.:karo Cod.) bhavet | 1.18 tasyās sarvaprayatnena 
*caturmūrtim (em.:caturmürtih Cod.) prapüjayet | *dešašāntikarāš (em. :dašašāntikaras Cod.) 
caiva nrpanam vijayam bhavet | 1.19 sarvapapaharam santam sada vijayasambhavam | caturmürti- 
vidhānena *mātrpūjām (em.:matrpijas Cod.) ca karayet; ibid., p. 30 (7.104ab): *pratisthāvidhinā 
(conj. :pratisthavidhayam Cod.) proktam rastrasantyarthakaranam; p. 50 (12.65cd): *svahantam 
(corr. : svahünte Cod.) devikahomam *nagarasantivardhanam (nagara em.:nagaram Cod.); p. 50 
(12.70ab): devihomam tu šāntyartham nagarasya tu vardhanam. When Bhadrakali is isolated 
(kūtasthā, ekaberam), the cult is for victory and the destruction of enemies. When she is wor- 
shipped together with the Mothers (bahuberam) the cult's purpose is the quelling of dangers 
and the restoration of well-being. See Brahmayāmala Triv., p. 3 (2.7-8): *kevalā (conj. : kevalam 
Cod.) caikabere tu bhadrakālīti viéruta | saptadhā bahubere và mātaraš ceti sarvatah | jayartham 
šatrunāšārtham ekaberam praéamsitam | šāntipustikarārtham tu bahuberam udāhrtam; pp. 15-16 
(3.102c-103), on the purpose of the king's establishing Sakta sites, ritually identified with 
one or other of the Sakta sites of pan-Indian fame: nagare pattane vāpi *khetake (corr. : ketake 
Cod.) rajadhanike | tantroktena vidhānena vijayartham nrpena tu | *sthāpyeta (conj. : sthapayet 
Cod.) ksetram ekam và *prayāgādipracoditam (conj. : prayagadipracodite Cod.) | kaémrram oddiyanam 
va pīthasthānam ca kalpayet | raksartham vijayartham ca pīthahīne tu mandale; p. 20 (3.147- 
50b), on the solitary Bhadrakālī (Ekaberī): *asyā (em.:asya Cod.) eva parā mūrtih kālarātrīti 
visruta | sarvasamharini *sāksāt (conj.:sābhāk Cod.) *kālāgnisadršopamā (em. [= Mahabharata 
12.273.7b; ibid., supplementary passage after 12.274, 1. 105]:kālāgniyatrašopamā Cod.) | 48 
*ekaberīti (corr.:ekavīriti Cod.) nāmnā *sā (em.:syā Cod.) dā(ru)kāsuranāšinī | *vāstušaktir iti 
proktā (conj.: vdstusakteritikranta Cod.) *šatrupaksavināšinī (paksa em.:panka Cod.) | 49 *esā 
(corr.:esa Cod.) vai *devatāmūrtī (corr. : devatāmūrtim Cod.) rajfíam vijayasādhanī | caturbhe- 
dodita (conj.:caturthāheditā Cod.) devi jayadā rājapadminī | 50 ksatriyasya visesena rājadhānau 
pratisthaya; p. 22 (3.172): yas cainām sampratisthāpya *kārayen (em. : karayan Cod.) nityam arcanam | 
sa nrpah sārvabhaumatvam prāpnuyād iti *ni$cayah (corr. : ni$cayam Cod.). 
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of its Ancillaries are said to be KHPRAM, KHPHRIM, KHPHRŪM, KHPHRAIM, 
KHPHRAUM, and KHPHRAH, with KHPHR- rather than HR- before the vowels, 
suggests that the original form of the root-Mantra in this text had KHPREM as 
its seed-syllable rather than HRĪM.!* This is the core Mantra of the Kālīkula in- 
significantly modified by being enclosed by the universal Mantra-syllables OM 
and PHAT, the first used everywhere in this position as the opening 'illumina- 
tor’ (dīpakah) of Mantras,!** and the second marking it as one endowed with 
the character of aggression, since PHAT is the closing expostulation that distin- 
guishes the ancillary known as the Weapon (astram). 

The locus classicus for this Mantra in the literature of the Kalikula is a 
passage giving its constituent letters in encoded form that appears in the 
Devīdvyardhašatikā, in a recension of parts of that text that forms the Kalikakrama 
chapter of the Manthānabhairava, in the anonymous Jayadrathayamalaprastara- 
mantrasamgraha, and in an unattributed quotation in Jayaratha's commentary 
on the Tantraloka: 


88 varangam vihagam krüram pufijam purusam eva ca | 

kalam sarvagatam caiva daranakranta sundari | 

89 trtiyadyam turangam ca dakinimarmasamyutam | 

pavanam navame yuktam tejas tejagrhe yutam | 

90 laksmīvešmam tu udadhim ekatra samayojitam | 

somat saptamakoddhrtya navavarna kulešvarī | 

Devidoyardhasatika f. 8v3—4 (D); Manthānabhairava, Siddhakhanda, Kalikakrama (ff. 179r5— 
186v3), ff. 183r2—4 (K); Jayadrathayamalaprastaramantrasamgraha A, f. 3v1-2 (J5); Jayadratha- 


yamalaprastaramantrasamgraha B, ff. 3v7-4r1 (J2); Tantralokaviveka on 30.54 (vol. 12, p. 202) 
(lacking the first line) (T). The numeration of the above verses is that of their place in D. 


88a varangam K J?:varānga D J! e vihagam D K Jl:vihaga J? e krūram K J! P:süram D 
88b pufijam D K:püjam Jl:pūjjām J? 88d darana K J! J? T:dāruņā D e sumdari ]!:sundarī 
D:sūmdarīm J*:sundara K (because in this version the pupil is Bhairava and the God- 
dess the teacher): mastakam T (to avoid the Aiša stem-form of dāranākrānta) 89a trttyadyam 
K T J*: trttyadya D J! e turangam J! :turanga J?:turagañ D:tarangam K T 89c navame D 
K T:nacame J! J? 89d tejas tejagrhe yutam J: tejas tejagrhamyutam J: jagat tejogrhe yutam 
K:tejas tejahsamanvitam D:tasmat saptamam eyutam T 90ab laksmīvešmam tu udadhim eka- 
tra samayojitam J! J: laksmīvešan tu udadhi ekatra sama yojayet D: ūsmāņam uddharet pūrvam 


114Gee above, pp. 257-258. 

145 Nisvāsaguhya f. 108v5 (15.202ab): omkaras cadhikas cātra mantrādau drpakah sthitah ‘and the 
syllable OM is present here in addition as the illuminator at the beginning of the Mantra’. 
The term dipakah is used both for the opening OM and for the closing NAMAH; see Svaccha- 
ndatantroddyota, vol. 3 (Patala 6) p. 145: sarvamantranam püjajapavisaye pranavanamaskarabhyam 
adyantasambandho dipakah karya iti šāstrasamayah "The convention of the Šāstra is that when 
worshipping or repeating any Mantra one should provide an illuminator at its beginning and 
end with OM and NAMAH'; and Parütrisikavivarana, p. 281 (ed. GNOLI): etad eva hrdayabijam 
dīpakābhāvād gamāgamašūnyatvāt satatoditatvac canadyantam "This same heart-syllable is said [in 
Paratrisika 33a] to be without beginning or end because it lacks the [two] illuminators, because 
it is free of ebb and flow, and because it is permanently active’. 
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vāridhyuparisamsthitam K: laksmibijam tatoddhrtya udadhīšasamanvitam T 90c somāt saptama- 
koddhrtya K J! J? : somasaptamakoddhrtya D : somāt saptamam uddhrtya T 90d navavarņā kulešvarī 
K T: navavarnnakulesvari J! : navavarnnah kulesvari J? : navarnnah kulešvari D 


The nine-syllable [Vidya] Kulešvarī comes about by raising [from the ma- 
trix the following sounds:] the best part of the body [the Yoni: E], the bird 
[KH(A)], the fierce [PH(A)],6 the mass [of rays] [R(A)], and the individ- 
ual soul [M(A) (= M)], O beautiful one; then time [MA], the all-pervading 
[H(A)] mounted by the [mouth]-opener [A],! the first of the third [conso- 
nant class] [CA], the horse [Ņ(A)]'*? united with the vulnerable point of the 
Dākinīs [DA],!* wind [Y(A)] united with the ninth [of the solar vowels] [0], 
fire [G(A)]!°! with the house of fire [E],!”” the residence of Laksmi [$(A)]!** 


16The term krüram is listed among names for PHA in the fourth Satka of the Jayadrathayamala, 
Varnanamapatala, vv. 37c-38b: kundalam bhairavam ravam rāviņī yoginipriyam | 38 kundalinatham 
atulam krūram vai bhimasankukam. I see nothing to support the variant $üram as a letter-name. 

1% Varnanamapatala, v. 40: paficamantam lafichanam ca kālam purusam eva ca | paéum marmānta- 
rangam ca makaram samudahrtam. 

148 Varnanamapatala, vv. Ac-5a: nàrayanam anākāram ankusam *mukhadarana (corr. : mukhadaru- 
nam Cod.) | 5 dirghadyam namabhi(r) jūeyam. 

1499The Kalikakrama (K) and the unattributed quotation by Jayaratha (T) read not turangam 
‘horse’ but tarangam ‘wave’. The written shape of the syllable NA is indeed wavelike in the 
Gupta script, a feature that has been preserved in the Šāradā script of Kashmir. However, NA is 
referred to as the ‘horse sound’ (asvavarnah) elsewhere in the literature of the Kālīkula; see, e.g., 
Varnanamapatala, v. 33ab: ašvam megham adhovaktram nakaram parikīrtitam; Kalikulapaficasataka, 
N2, f. 31v6-32r1 (2.88b): ašvārņam vamakarnake. 

150For dākinīmarma as a term for DA cf. Varņanāmapatala, v. 32: musalam caiva marmam ca 
yogininam ca vallabham | dakāram damaradharam nāmabhi(r) jfieyam eva hi; and Tantrasadbhāva 
f. 114v1 16.233c:dakāra(h) šākinīmarma. 

151The use of tejah fire’ for G[A] is based on the equation of the twenty-four consonants from 
KA to BHA with the twenty-four elements from earth (prthivī) to primal matter (prakrtih). The 
same parallel is implied by the use seen above of purusah 'the individual soul”, the twenty- 
fifth Tattva in the Samkhya and Šaiva universe, for M[A], the twenty-fifth consonant. For 
this equation see Picumata f. 55v4—5 (11.178—179): prthivvādīni tattvani kakārādīni vinyaset | 
trikam trikam yathanyayam patre patre yathakramam | bhakārāntam na samdehas caturvimšatibhih 
kramat | pūrvādidalam arabhya kešaresu na samšayah; and an unattributed quotation of scripture in 
Tantrālokaviveka vol. 2, p. 154: prthivyādīni tattvani purusāntāni paficasu | kramāt kadisu vargesu 
makārāntesu suvrate ityadyuktya kādayo māvasānāh paficavimsatir varnah pyrthvītattvād arabhya 
purusatattvantam yāvat sthitah. 

152For tejagrham (Aiša for tejogrham) ‘the abode of fire’, probably meaning a (triangular) fire- 
receptacle, denoting the vowel E, which had the written form of a triangle, see the synonym 
vahnigeham in the Varnanamapatala v. 13: trikonam ekadasamam vahnigeham ca yonigam | srngatam 
caiva ekaram namabhih parikīrtitam. 

153T has laksmibijam ‘the seed of Laksmi’ rather than laksmīvešmam (Aiša for laksmīvešma) ‘the 
abode of Laksmi’. That these should mean SA may be understood as a reference to the first 
sound of the syllable $RIM, often called Laksmī/ Kamalā, since that goddess is also known as 
Sri. 
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united with the ocean [VA], 4 and the seventh [sound] from somah [R]. 55 


It is also given in the Kalikulapaficasataka 3.35—40: 


35 daksabāhusthitam varnam mahanadena samyutam | 
tasyadhah širasontastham mahayonisamayutam | 

36 vāmajānu(m) širahkrāntam proddharet pindanayakam | 
anena jiatamatrena yogayuktya mahešvara | 

37 vašīkaroti vīrendro brahmādīn yoginīs tathā | 
athānyac chrnu deveša bījam bījavarottamam | 

38 savyasravanapalistham hrdayam nābhisamyutam | 
kevalam vamaparsvastham vāmakarņam samuddharet | 
39 adhahstād yojayed deva kapalarnatrtiyakam | 
nārāntram vamapadadhoharimundena samyutam | 

40 jroarnam yonibījena samyuktam saptamam hara | 
guhyam široruhādyastham daksinoru (m) samuddharet | 
41 randhrasamkhyā mahāvidyā $uskavigrahakoddhrta | 
durlabhā tridašešānām siddhānām khecarīsu ca | 

42 asyāh samsmaranad eva merutulyo gurur bhavet | 
bhasmasād yāti sadyaiva pāpam yat pūrvasamcitam | 
43 anayā jnataya deva kalikakulajataya | 
saptasaptatikotis tu vidyanam paramarthatah | 

44 adhītā tena deveša kim anyair vistareņa vā | 


NI, f. 13r3—v3; N2, ff. 43r3—44r2; N3, ff. 36r5—37r3 


35c éirasontastham N? N°: širastontastham N! 35d samāyutam conj. : mahāyutam N? N3: mahā- 
putam N! 37c deveša N! N2:devešī N? 38a pālistham em.:panistham Codd. 38b samyutam 
N? N?:samyu + N! 39a adhahstad em.:adhahsthad Codd. 40a hara N! N3:haram N? 
40b samyuktam N? N?:sam + + N! 41a randhrasamkhya em. : randhrasamjfià Codd. 42a 
samsmaranad N! N2:sasmaraņād N 42c sadyaiva N! N?:samdyaiva NÌ 43c kotis tu 
conj. : kotīnām Codd. 43d paramārthatah N! N? : paramarthatah N3 

(35-36b) He should extract the foremost of conglomerate [Seeds as follows]: 


the letter in the right arm [KH(A)]!”* combined with the Great Resonance 
[PH(A)], with that in the head [R(A)] below it, joined with the Great Womb 


154The use of the word udadhih ‘ocean’ for VA is through reference to its watery nature, VAM 
being the seed-syllable of water and of its deity Varuna. See Varnanamapatala 43cd: vakāram 
varunam candram sudhā saudham prakirtitam. 

155See Tantrālokaviveka, vol. 12, p. 202, glossing this: somāt saptama r. There is no doubt that 
the syllable intended is R, but it cannot be ‘seventh from somah’, since somah ‘the moon’ de- 
notes SA or TA in the Mantra-code and R is not seventh from either of these. However, R 
is the seventh sound of the syllabary and 'seventh' is among its synonyms in the Mantra- 
code (Varnanamapatala, v. 9: rkta(m) devakaladyam ca saptamam bhanur uttamam | napumsakadyam 
vikhyatam rkaram namabhih sada). The vowels are ‘lunar’ when they are sixteen (A to AH) and 
'solar' when they are reduced to twelve by the omission of the neuter or sterile vowels (R, R, L, 
and L). So the intended meaning must have been ‘seventh of the lunar series’. 

156The syllable-code used here has been explained in the second Patala (2.85-97). The fifty 
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[E], with the [letter in] the left knee [(A)M] above its head. (36c-37b) Merely 
by realizing this through meditation, O Mahešvara, the excellent Vira sub- 
jects to his will Brahma, the other [gods], and the Yoginis. (37cd) Hear, O 
god of the gods, another Seed, the best among the best of them. (38) He 
should extract the heart [H(A)] combined with the navel [A] resting on the 
lobe of the right ear [MA], that in the left side on its own [CA], and the left 
ear [N(A)]. (39) Below that he should add, O god, the third of the letters of 
the skull[-chaplet] [DA]. Then he should extract the human entrails [Y(A)] 
combined with the severed head of Visnu beneath her left foot [0], (40) the 
letter of her vital principle [G(A)] combined with the womb-seed [E] as sev- 
enth, O Hara, then the sex organ [$(A)] on the first of the hair [letters] [VA] 
and the right thigh [R]. (41) [Thus] has been extracted from the body of [the 
goddess] Suska, the Great Vidya numbering nine [syllables] that is hard to 
obtain even for the gods, Siddhas, and Khecaris. (42) If one merely meditates 
on it one's sins accumulated in former time are instantly burned to ash, be 
they as vast in mass as mount Meru itself.!*” (43—44b) O divine [Bhairava], 
O Lord of the gods, by knowing this [Vidyā] born of the Kālīkula one has in 
reality mastered [all] seven hundred and seventy million Vidyas. So what 
need is there for other [Mantras] or [further] elaboration? 


In both these ‘extractions’ (mantroddharah) the Mantra is as in the Bhadrakālī- 
mantravidhiprakarana except that the final syllable is given as R where there 
we had Rr. This is a deviant orthography that was widely accepted, since 
it is also prescribed in the Kalikula scripture Yonigahvara,!*$ in the Kalikula- 
incorporating form of the Trika taught in the Devyayamala as reported by 


syllables of the syllabary (rnātrkā) are assigned for the purpose of the extraction of the Mantras 
to the parts and adornments of a drawing of the goddess to be depicted on the ground with 
chalk as two-armed, emaciated, hollow-cheeked, enthroned on the severed head of Rudra, with 
her feet on the severed heads of Brahmā and Visnu, wearing a chaplet of skulls, holding a 
human skull-bow] filled with human entrails (2.76—84). 

157In spite of the grammatical irregularity that this entails I take the masculine adjectives 
merutulyo gurur of 42b to qualify the neuter papam of 42d, the comparison of the accumulated 
mass of sins to the vast mountain Meru being a rhetorical commonplace; see, e.g., Yonigahvara, 
f. 5r6 (62ab): südayed duskrtān ghorān merutulya-m-*ayopamān (em. : ayopamām Cod.), with mas- 
culine duskrtān for neuter duskrtāni. The deviation appears to have been prompted by the metre, 
the correct merutulyam guru being unmetrical. 

158Yonigahvara f. 19v—20r4 (vv. 271-279): ebhyo mantran pravaksyami yathamnaye prakāšitam | 
tridaše dvitiyam grhya navamadhyam tu āsane | 272 lathamadhyam adhe yojya tridaše navamam 
Sire | asyaiva paficamam grhya sire deyam vicaksanat | 273 kūtarājam mahaghoram sarvasiddhikaram 
param | jhahamadhyagatam grhya sayamadhyam tu uddharet | 274 triyonī-atkušam deyam etad 
varnatrttyakam | saptame prathamam grhya kevalam tu samuddharet | 275 tadhamadhyagatam 
grhya dha-ūmadhyam tu āsane | dvau varnāv ekatah kuryad ašvadhāram prakīrtitam | 276 navame 
antimoddhrtya fialamadhyam adhe dadet | uddhrtam sasthamam varņam mahasiddhikaram param | 277 
tridaše prathamam grhya tasyaiva navamam šire | saptamam tu mahavarnam vāgvilāsam prakirtitam | 
278 dasamadhyagatam grhya $alamadhyam tu asane | astamam tu mahāvīra navamam adhuna srnu | 279 
tridaše antimam grhya kevalam tu samuddharet | ante pāda samākhyātam madhye nāmam prakalpayet. 
This gives the Mantra as KHPHREM MAHĀCAŅDAYUGEŠVAR, with a surprising substitution of 
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Abhinavagupta in his Tantrāloka,!”? and in the Kālīkulakramārcana of Vimala- 
prabodha, the Rājaguru of King Arimalla of Nepal (r. 1200-1216). How- 
ever, the form with RI, which provides the correct orthography for what is 
evidently the vocative singular of mahacandayogesvart, is also widely attested. 
We see it, for example, in the Guhyakalikhanda of the Mahakalasamhita,'*! the 
Guhyakālīpūjā,!* the Uttaramnayayajfiakrama, 9 and the scripture Jfianarnava- 
tantra. The last is a work of the Sakta Srividya rather than the Kalikula, but 
its system of worship includes Vidyas for goddesses as the deities presiding 
over each of four Sakta traditions, these being attributed to the cardinal direc- 
tions: the Eastern (Pürvamnaya), the Southern (Daksinamnaya), the Western 
(Pa$cimamnaya), and the Northern (Uttaramnaya). The first two, the Vidyas 
of Unmani and Bhogini, are in the territory of the Srividya itself, the third is 
the Vidya of Kubjika, and the fourth is that of Kali in the Uttaramnaya, which 
is to say, in the Kalikula, and is our nine-syllable Mantra.!** We also see it in 
the Yonigahvara. That, as we have seen, teaches the form in R. But it prescribes 
that in RI in its Mantras for the worship of the two highest of the five god- 
dess circles of the Krama, namely those of the Nameless (anakhyacakram) and 


U (276a: navame antimoddhrtya) for O. The code used here is that of the position of the 49 letters 
in the triangular grid of 49 triangles in descending rows of 1, 3, 5, 7, 9, 11, and 13, known as the 
yonigahvaram, with the 50", KSA, added below. It is illustrated in SCHOTERMAN 1982, p. 203, 
fig. 25. 

159 Tantraloka 30.45c-46b (KHPHREM) + 30.54—55b: mahācaņdeti tu yogesvar ity astavarnakam | na- 
varneyam guptatarā sadbhavah kālakarsiņī | sridamare mahayage paratparatarodita 'IWhen] the set of 
eight syllables MAHACANDAYOGESVAR [is preceded by KHPHREM or one of its variants], this is 
the most secret [Vidya] of nine syllabes [known as Matr]sadbhava or Kala[sam]karsini which 
has been taught [in the chapter of the Devyāyāmala on] the Great Damara Mandala as that which 
transcends even the highest [embodied in the goddess Para]'. In his comment on this passage 
Jayaratha notes that the use of R here is sanctioned by scripture (astamas cātra varnah *santhādya 
[corr. : Santhadya Ed.] iti samhitayā āveditam). He then demonstrates this by citing the passage 
edited above that also appears in the Devidvyardhasatika and the Kalikakrama for these eight 
syllables that follow KHPHREM. 

160 Kālīkulakramārcana, f. 16r1—2: varānga-vihaga-šūra-puūūja-purusa-kāla-sarvagata-dārana-trtīyādya- 
turaga-dākiņīmarma-pavananavama-tejas-tejo (grha)-laksmīvešma-udadhi-somasaptamayogāt paticaca- 
krasāmānyā(m) navaksaravidyam samuccārya. Here Vimalaprabodha is following the passage 
seen in the Devīdvyardhašatikā with the erroneous variant šūra- (see above, p. 279). 

161 Mahākālasamhitā, Guhyakalikhanda 3.34: etasyaiva dvittyarnam mahatas candato ‘py anu | sam- 
bodhanapadam yogešvaryā mantro navāksarah "The second syllable of the same, MAHĀ, and then, 
after CANDA, the vocative of yogesvari are [her] nine-syllable Mantra’. "The second syllable of 
the same' refers to the second syllable of the Mantra of Guhyakali taught immediately before 
this, namely PHREM KHPHREM SIDDHIKARALI SVAHA. 

162 Guhyakālīpūjā, f. 10v1-2: KHPREM MAHACANDAYOGESVARI AMBĀPĀDA. 

165 Uttaramnayayajfiakrama, f. 2r: KHPHREM MAHACANDAYOGESVARI BALIM GRHNNA 2 HUM 
PHAT; 5r: HRĪM $RIM KHPHREM MAHACANDAYOGESVARI ŠRĪPĀDUKĀM NAVASOPĀNAŠRĪPĀ- 
DUKAM PŪJAYĀMI NAMAH. 

lé4Tfügnarnavatantra 9.67—68b: khphrematmakam samuccārya mahacandapadam likhet | *yogesvari- 
padam (corr. : yogesvartpadam Ed.) pašcād vidyeyam kālikā priye | uttaramnayavidyeyam nāmnā kālīti 
višrutā. On the Uttaramnaya and the Kālīkula see SANDERSON 2007, pp. 342-343, n. 363. 
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Radiance (bhāsācakram), respectively KHMLYPHREM CAŅDAYOGEŠVARI RJHRIM 
ANĀKHYE GPHREM YOGEŠVARI PHAT and KHPHREM MAHĀCAŅDAYOGEŠVARI 
RKHPHREM PHAT RAUDRARAUDRE JHKHPHEM PHAT.!© 

As for the presence of HRIM rather than KHPHREM in the Mantra as it is 
given in the accessed manuscripts of the *Bhadrakalimantravidhiprakarana, it is 
conceivable that it is genuine in spite of the consequent anomaly of its having 
Ancillaries whose seeds begin with KHPHR-, since we find the component HRIM 
followed by the same vocative at the beginning the seventeen-syllable Vidya 
prescribed for the worship of Kalasamkarsini in the Jayadrathayamala, where 
it is the basic Mantra of the goddess (HRIM MAHACANDAYOGESVARI THRIM 
DHRIM THRĪM PHAT PHAT PHAT PHAT PHAT)!* and, in a variant, in the Trika's 
Kalikula-based Devyāyāmala, where it is prescribed for use in addition to the 
nine-syllable form (HRIM MAHACANDAYOGESVARI THR(M) DHR(M) THR(M) 
PHAT PHAT PHAT PHAT PHAT).167 

The second of the two Mantras adopted from the Kālīkula in the *Bhadra- 
kālīmantravidhiprakarana is Bhadrakālī's Great Seed HSKHPHREM, which is ev- 
idently intended as a more esoteric and powerful substitute for the longer 
Mantra, one that holds its power in condensed form, as it were, and by the 
same measure permits an even greater transcendence of ritualistic require- 
ments. This is prescribed in the Kalikula’s Jayadrathayamala as the Mantra of 
a form of Kālasamkarsaņī called both Kuņdalešvarī and Kūtešvarī:!* 


8 gatvā virendranilayam candanāgurucarcitah | 
madiranandacaitanyo paficaratnasamacitah | 
9 prastaren mātrkām tatra sarvavanmayamataram | 


165These are extracted letter by letter in Yonigahvara, f. 2313-v4 (vv. 322c-331) and f. 34r4—v5 
(vv. 338c-347). 

166This Vidya is taught in encrypted form in Jayadrathayamala, Satka 1, f. 71r3-9 (11.43c- 
51) (given in decoded form in Jayadrathayamalaprastaramantrasamgraha, f. 29v1) and Satka 4, 
ff. 124v6-125r1 (Madhavakula 3.37—41), quoted, but only in its first and last lines, in Tantrāloka- 
viveka, vol. 11 (Ahnika 29), p. 49, Il. 14-18. 

167This is the form of the Mantra that is prescribed in the Malini code (on which see VASUDEVA 
2007) in a passage of the Devyayamala cited by Jayaratha on Tantraloka 29.69c. In the first line 
emend nāšārņam to nāsārnam to yield the I of HRIM, and in the sixth jihvayoh to jihvaya to yield 
the RI of MAHACANDAYOGESVARI (Siiladandam tu jihvaya ‘the staff of the trident [R(A)] with the 
tongue [I]’). The anusvarah after each of the syllables THR, DHR, and THR is not taught in these 
verses, but this is such a surprising irregularity that I have assumed that the absence was not 
intended and that either their presence was to be understood or that a line has been lost in 
which it was prescribed. The use of R for RI in these syllables parallels the alternation of R and 
RIin the nine-syllable Vidya. 

168Patala 15 of Satka 3 (ff. 107v1-118r4; 264 verses) is devoted to this form of Kālasamkarsaņī. 
She is named at f. 107v2-3 (15.3ab): kim tu kautühalam deva katham sā kuņdalešvarī; f. 108v3—4: 
evam kundalacakrest pindešī kālikā smrtā; f. 108v5—6: etat tatpindavijfianam kundalestmatam $ubham; 
f. 118r3— (colophon): ... kundalesvartvidhih paticadašamah patalah. She is called Kūtešvarī at 
f. 110r1 (15.61c): kūtešvarī devadevī; f. 110r4 (15.67ab): deyam argham devadevi kūtešvaryābhi- 
mantritam; and Satka 4, f. 5917: "yat tat (as cited in Jayadrathayamalaprastaramantrasamgraha, 
f. 61r1:yan na A) kūtešvarīcakre pindam uktam maya tava (see n. 176 on p. 286). 
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viradravyopaliptayam bhuvi vīrendravanditah | 

10 sampūjya vividhair bhogais tato mantram samuddharet | 
mahāšūnyam tatpravāham trisaktiparimanditam | 

11 tato bindum tataš candram tato yonyastamam punah | 
tadadho yojayed vidvān yonikundan mahešvari | 

12 astāvimšatimam bhadre nādāt saptamasamsthitam | 
tadvešmaširasā bhinnam natipraņavavarjitam | 

13 pindam etan mahābhāge sarvamantraranim param | 
sarvamantresvaram sāram sarvamantrapradipakam | 

14 sarvasamnidhyakaranam sarvasiddhibharavaham | 
bhogamoksapradam sāram deoyapindam anuttamam | 


Jayadrathayamala, Satka 3, f. 108r4—6 


10a vividhair em. : vividha Cod. 10c triéaktiparimanditam em. : trišaktim parimamditam Cod. 11a 
bindum em. : bimdu Cod. 11c tadadho corr. : tadadha Cod. e vidvān em.: vidyam Cod. 


Perfumed with sandal-wood and aloe, his mind blissful with wine, and 
smeared with the five jewels,!6? the [Sadhaka] venerated by the best of Viras 
should go to a cremation ground and there lay out the syllabary, the mother 
of all speech, on ground annointed with the substances of Viras,!”° and af- 
ter worshipping it with various offerings he should extract the Mantra from 
it [as follows]. O Mahešvarī, the learned [Sadhaka] should take the Great 
Void [H(A)], adorn it with the three Saktis of its flow [S(A)], then the drop 
[(A)M], the moon [that marks the syllable's higher resonance], the eighth [let- 
ter] from the Yoni [KH(A)],! and, O excellent [wife], below it the twenty- 
eighth [letter] from the same [PH(A)] resting on the seventh from Resonance 
[R(A)],!7? with the fire-pit [E] above it.173 This, most fortunate, which is with- 
out a [closing] NAMAH or [opening] OM, is the supreme conjunct [seed syl- 
lable], the churning rod that produces [the fire of] all Mantras, the Lord of 


169 For the identity of the products of the body known as the five jewels see SANDERSON 2005a, 
pp. 111-114, n. 63. 

T? Wine, blood, and the like. See Tantrāloka 15.559: na jugupseta madyādi vīradravyam kadacana; 
Tantrālokaviveka, vol. 9 (Ahnika 15), p. 223 on 15.437c (carau ca viradravyani): viradravyani 
sārādirūpāni; Tantrāloka 16.49a: raktādisāraughacālanākarsanādisu; Svacchandatantroddyota, vol. 3 
(Patala 5), p. 41 on 5.48ab (madyam māmsam tathā matsyam anyāni ca): anyaniti viradravyani ‘By 
“Tand] others" he means “[and] other substances of Vīras”. 

171The Yoni is the sound E and so the eighth from it in the order of the Mātrkā syllabary is 
KHA. 

172Resonance (nādah) is HA. RA is the seventh back from that. 

173The Sanskrit tadvešmaširasā bhinnam is irregular. The sense in prose is tadvešmabhinnaširasam 
‘its head modified by the receptacle of that’ where ‘that’ (tad-) denotes RA, the sev- 
enth letter back from HA, which is equated with fire. The ‘fire-receptacle’ (tejovešma) is 
E. For the decoding of this passage see Jayadrathayamalaprastaramantrasamgraha, f. 44v4—5: 
mahāšūnyam HA. tatpravāhatrišakti SA. bindu o. candra —. yonyastamam ekārād astamam KHA. 
yonikundad astāvimšatimam PHA. nādāt saptamasamsthitam hakārāt saptamam RA. tadvešmabhinnam 
ekarayuktam ity arthah. militvā HSKHPHREM kundalesvaryah. 
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all Mantras, the Essence that illumines all Mantras, that makes all [Mantra- 
deities] present, that brings the richness of all Siddhis, the unsurpassed con- 
junct of the Goddess that bestows both liberation and lesser rewards. 


Moreover, her propitiation is of the essentialized kind, as in the *Bhadrakali- 
mantravidhiprakarana, the Mantra being without Ancillaries and an accompany- 
ing visualization of the goddess's form.!”* 

As we might expect, the Mantra does not appear only in this monosyllabic 
isolation. As in the additional passage at the end of the *Bhadrakalimantravidhi- 
prakarana, it is also reinscribed into the less essentialized level it transcends, 
adding its lustre to polysyllabic Mantras that are thought to articulate the same 
transcendental essence. In the Kalikula of the Jayadrathayamala this occurs to my 
knowledge only once, and it is no doubt significant that it does so in the con- 
text of the kālīkramavidhih, which for the redactors is evidently the high-point of 
the esoteric Saktism contained in this huge work, teaching the cult of Mahakali 
as manifest in the thirteen Kalis from Srstikālī to Mahābhairavakālī, that is to 
say, as the cycle of the Nameless (anakhyacakram) in which the Krama’s course 
of worship culminates.? There we are told that the Mantra should consist of 
the conjunct syllable taught in the [chapter on the] cycle of Kūtešvarī followed 
by the name of the deity and the honorific ending -PADA. The Jayadrathayama- 
laprastaramantrasamgraha explains when commenting on the passage that con- 
tains this instruction that the Mantra required is either HSsKHPHREM MAHAKA- 
LĪPĀDA or HSKHPHREM MAHACANDAYOGESVARIPADA with the Mantras of the 
individual Kalis consisting of PHAM PHAM PHEM followed in the same way by 
the name of the Kali ending in -PADA.!76 


174]Jayadrathayāmala, Satka 3, f. 108r6—7: asya devi yada samyag uccārah kriyate sakrt | tadā pra- 
kampate dehah *samantāt tu (conj.:samanāttam Cod.) na samsayah | 16 hrechiras-ca-sikhavarma- 
locanāstravivarjitām | dhyanadhyeyavinirmuktam cidacitpadamadhyagam | 17 spandamānām pare 
vyomni sarvasaktikalalayam | ā kālacakrakuharāc tchadanatt} parakuņdalīm | 18 prabodhya guru- 
vaktrāntam yuktyā mīnavivartavat "When the [internal] utterance of this [Mantra] is accomplished 
correctly only once, the body trembles violently. Of this there is no doubt. [This goddess] 
Parakundali does not have the Heart, Head, Hair-queue, Armour, Eyes, and Weapon [that are 
the Ancillaries of ordinary Mantras]; and she is free of visualization or anything to visualize, 
resting in the point between consciousness and unconsciousness, vibrant in the supreme void, 
the ground of all her constituent powers. After awakening her and causing her to ascend from 
the pit of the fire of the Aeon }...{ to the Aperture of the Guru [above the cranium] by the 
technique that resembles the writhing of a fish ...’. 

175On the place of this chapter in the Jayadrathayamala see SANDERSON 2007, pp. 256—257, n. 77 
(pp. 257-258), p. 260, n. 84. 

176]Jayadrathayāmala, Satka 4, f. 5917—v2 (4.4-47b) (A), collated with the citation of this passage 
in Jayadrathayamalaprastaramantrasamgraha, f. 61r1—2 (B): *yat tat (B: yan na A) kūtešvarīcakre pi- 
ndam uktam maya tava | *tad (A:tam B) uddhrtya prayatnena punar *nàmam athoddharet (B : nama 
hy athoddharet A) | 45 pādāntam paramešāni punar *anyam (A : mantram B) érnu priye | *mahātmā- 
nam (A: mahanadam B) nādayutam mahābindusamanvitam | 46 kundalam *daranakrantam (em. : dā- 
runakrantam A: dārakrāntam ca B) bindunādasamanvitam | punar *bindum (B: bindu A) trikonam ca 
kundalam dhamasamsthitam | 47 nāmapādasamāyuktam mantram sarvāsu kirtitam. The Jayadrathayā- 
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This upgraded form of the nine-syllable Mantra (HSKHPHREM MAHA- 
CAŅDAYOGEŠVARI) is also prescribed in the ‘worship of the [four Šākta] 
Amnayas’ (amndyapiija) included in the tradition of the $rividya, where it is 
the Mantra of Kali in her role as the Samayavidya, the Vidya that rectifies all er- 
rors, proper to the Northern Amnaya (uttaramnayah).!7 Similarly, the syllable 
is incorporated in the Mantra of Kālasamkarsaņī included in the Rasmimala, a 
long and wide-ranging series of Mantras to be recited mentally immediately af- 
ter waking each morning by those following the $rividya-centred system of the 
Parašurāmakalpasūtra: SAM SRSTINITYE SVAHA | HAM STHITIPŪRŅE NAMAH | 
RAM MAHĀSAMHĀRIŅI KRŠE CANDAKALI PHAT | HSKHPHREM MAHANAKHYE 
ANANTABHASKARI MAHACANDAKALI PHAT | RAM MAHASAMHARINI KRSE 
CANDAKALI PHAT | HAM STHITIPŪRŅE NAMAH | SAM SRSTINITYE SVĀHĀ | 
HSKHPHREM MAHACANDAYOGESVARI.? This Mantra comprises five Vidyās 
in one: four invoking Kali as embodied in each of the four phases of Krama 
worship, those of emission (srstih), stasis (sthitih), retraction (samhārah), and 
the Nameless (anakhyam), the first three repeated in reverse order after the 
fourth, and a fifth invoking Kali in her uninflected essence through a vari- 
ant of her nine-syllable Mantra. Awareness of the higher nature of the syl- 
lable is suggested by the fact that it is introduced only in the two highest of 
these Vidyas, those of the Nameless (HSKHPHREM MAHANAKHYE ANANTA- 
BHASKARI MAHACANDAKALI PHAT) and the transcendent or universal fifth 
(HSKHPHREM MAHACANDAYOGESVARI). 


A Category Mistake? 


That the cult of Bhadrakali seen in this Orissan evidence should have drawn on 
the Kalikula for its Mantras may surprise. For it is concerned exclusively with 


malaprastaramantrasamgraha leaves it to the reader to understand for himself that the conjunct 
syllable ‘taught above in the cycle of Küte$vari' is that of Kundale$vari taught in the third Şa- 
tka, Kuņdalešvarī also being called Kūtešvarī in that chapter, as shown above (see p. 284). He 
explains only what should follow that syllable in the primary Mantra and then decodes the in- 
structions for the Mantras for the individual Kālīs. Without the interspersed citations from the 
text he is explaining his commentary is as follows (f. 611-6): MAHAKALIPADA. ATHAVA MAHĀ- 
CANDAYOGESVARIPADA. ... PHAM PHAM PHEM SRSTIKALIPADA. ... 3 STHITIKALIPADA. 3 
SAMHARAKALIPADA. 3 *RAKTAKALIPADA (corr. RAKTAKALIKALIPADA Cod.). 3 SUKALIPADA. 
3 YAMAKALIPADA. 3 MRTYUKALIPADA. 3 BHADRAKALIPADA. 3 PARAMARKAKALIPADA. 3 
MARTANDAKALIPADA. 3 KALAGNIRUDRAKALIPADA. 3 *MAHAKALAKALIPADA (corr.: MAHĀ- 
KALAKALIKAPADA Cod.). 3 MAHABHAIRAVAKALIPADA. *evam (em. :3 evam Cod.) devi 13. The 
numeral 3 here denotes the three syllables PHAM PHAM PHEM. 

177 Mahātripurasundarīvarivasyā (KARAPATRASVAMIN 1962), p. 255: [OM HRIM IM OM] 
HSKHPHREM MAHACANDA*YOGESVARI (corr. : YOGISVARI Ed.) KALIKE PHAT UTTARAMNAYA- 
SAMAYAVIDYESVARIKALIKADEVYAMBA[SRIPADUKAM PŪJAYĀMI NAMAH]. The additions in 
parenthesis are mine, replacing the author's indications to carry standing elements forward. 

V8 Parašurāmakalpasūtra, Sarvasadharanakrama, Sūtra 25. On the context of recitation see ibid., 
Sütras 8-9: atha rašmimālā. 9 suptotthitenaisā manasaikavāram āvartyā "Next the Rašmimālā. He 
should recite this once mentally as soon as he has risen from sleep’. 
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empowering the king and his weapons to conguer his enemies and has been 
inserted accordingly into the pan-Indic annual festival of Navarātra that initi- 
ated the season of military campaigns, while the Kalikula appears in learned 
Kashmirian sources in a mystical and soteriological context. 

However, the contrast diminishes when we look beyond this exegesis to the 
primary sources of the tradition. The short Krama scriptures Kālīkulakrama- 
sadbhāva, Kālīkulapaūcašataka, and. Devīdvyardhašatikā confirm the exegetes' ap- 
proach; but the much larger Jayadrathayamala embeds this path to liberation in 
a much more diverse religious context, one in which the propitiation of Kala- 
samkarsani and her many ancillary forms is taught not merely for salvation 
but also, indeed predominantly, for the attainment of worldly benefits, among 
which those of concern to kings are far from inconspicuous. Thus in the first 
Satka, when Devi asks Bhairava to teach Jayadratha, the king of Sindhu, the root 
Mantra of this Tantra, namely the seventeen-syllable Vidyā of Kalasamkarsani, 
she describes it as bestowing sovereignty over the three worlds, which I take 
to be a hyperbolic statement of a claim that its propitiation will enhance royal 
power;!7? the same Satka tells us that by seeing her Mandala, that is to say, by 
receiving initiation before it, soldiers will easily defeat the enemy when they go 
into battle;!* and in its account of the canon of which it is part it describes itself 
as ‘this Tantra of war’.!8! Nor is this royal context forgotten in the three Satkas 
that were subsequently added to the first. Indeed the whole work ends with 
several chapters setting out the means of propitiating a form of Kalasamkarsani 
called Mahalaksmi!? with a variant of the seventeen-syllable Vidyal?? as the 
means of attaining sovereignty over the earth (prthivyai$varyam) and obtaining 
from the goddess a sword that embodies her power and so renders its bearer 
invincible in battle (khadgasiddhih).!** 

The belief that the king derives his sovereignty from the goddess and that 


179Jayadrathayāmala, Satka 1, ff. 69v6-70rl (11.6-11b): 6 pihanāt gopitā ya ca gūdhā 
*sarvārthasiddhidā (conj. [cf. Yonigahvara, f. 15v5 (212b): kütam sarvarthasiddhidam] : sarvajfiasiddhi- 
da Cod.) | prabodhakaraņī vidya krtyavetalasadhani | 7 trailokyarājyapradayā *yayā (conj. : yasya 
Cod.) tulya na vidyate | ascaryani mahtyamsi pratyaya$ ca tathaiva ca | 8 yaya jayanti viranam 
vidhānārpitacetasām | yaya sarvani karyani ekayā sadhayet sada | 9 ya na kilayitum šakyā yasyanyogra 
na vidyate | mantra mudrāthavā vidyā yā tvayādhyāsitāsakrt | 10 kalarüpa mahāvidyā jagat karsayate 
yatah | kālasamkarsanī tena proktā ya prak tvayā mama | 11 sā muhuh krpayā nātha saindhavaya 
prakasyatam. 

180 Jayadrathayāmala, Satka 1, f. 125r1-2 (19.66ab): drstvaitan mandalam yodha jayanti yudhi lilaya. 

181 Tzyadrathayāmala, Satka 1, f. 177r9—v1 (40.87): samsthita dharaka *hy asya (em. :dyasya Cod.) 
Siracchedasya suvrate | sāmgrāmikam idam tantram rājānasyātidurlabham. 

18 Jayadrathayāmala, Satka 4, ff. 222v5-237v3. Colophons: mahālaksmīmatacakre devyutpattiman- 
troddhārapatalah (f. 224v2—3); mahālaksmyā yagapatalah (f. 229r7-v1); mahālaksmyādisiddhipatalah 
(f. 232v4—5); mahālaksmīvidhipatalah (f. 234v1); mahālaksmīvidhau rasadvayasiddhipatalah (f. 237v3). 

183The Vidya is extracted on f. 223v2—7. It is decoded in the Jayadrathayamalaprastaramantra- 
samgraha, f. 28r6 as follows: HRIM MAHALAKSMYAI KALESVAR ŠRĪM $RYAM HUM PHAT PHAT 
PHAT PHAT PHAT. 

184 2yadrathayāmala, Satka 4, f. 223r1-2 (vv. 6-9b): adhunā érotum icchami mahālaksmīmatam 
šubham | utpattivratavijfianacaryamantrasamayutam | 7 sādhakānām yatha karma mudramandala- 
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she transmits her power to a dynasty by bestowing a sword on its conquering 
founder is widely attested in India from the early medieval period onwards. 
We see it, for example, in a Nepalese inscription of AD 1387/8 recording a gift 
by king Jayasthitimalla, the renowned restorer of the Malla dynasty, in which 
he is described as having brought his enemies under his sway with a sword 
that he had received as a boon from the goddess Mānešvarī.!** The medieval 
Bengali narrative poem Candimangala portrays the first king of Kalinga as hav- 
ing received his sword from the goddess Candi;!*° Tulajā Bhavani, the lineage 
goddess of Chatrapati Šivājī (1627-1680), the founder of the Maratha kingdom, 
is believed to have presented him with a sword with which to fight against the 
Muslim occupation;!? and in a variant of this theme, drawing on the notion 
that the king's sword is an embodiment of the goddess herself, Dante$vari, the 
lineage goddess of the Bastar dynasty, is said to have appeared to its founder 
Annamdeo in his sword and led him to Bastar from his capital in Warangal 
whence he fled after its capture by the Bahmani sultanate in around 1435.15? 


pūjanam | vahnikaryam yathāvastham japam sarvārthasiddhidam | 8 tad brühi devadeveša yathā 
rājyādisādhanam | evam nišamya devešah priyavaktroditam vacah | 9 *prāha (corr.:prāhi Cod.) 
tantravarasyante mahālaksmīmatam šubham; f. 22417: dadati prthivi$varyam acirān nātra samšayah; 
f. 226r1: yad icched *rājyasampattim (corr. : rājyasampattis Cod.); f. 228r6—7, speaking of 
the Yoginis worshipped in the Mandala: etat sādhāraņam devi khadgasiddhipradayika(h) | 
acirāt pārthivendratvam sādha(ka)sya dadanti tah; f. 230v1: carukam juhuyad devi bhagam tasam 
prakalpayet | dadanti prthivīšvaryam; f. 231v7: siddhiksetrany atah srnu | yesu samsiddhyate mantrī 
yena rajyam labhed dhruvam; f. 23213: samvatsare narendratoam; and f. 232r4: siddhyate caiva 
samrājyam. 

185REGMI 1965—1966, Part3, p. 27 (No. 31), ll. 25-26: šrīmanmānešvarīvaralabdhakrpānašāsitā- 
nyamahīpālašrīsrījavasthitimallarājamalladevena sribhattarakebhya iyam pranālikā pradatteti. This is a 
variant of a common epigraphical formula in which a king is described as having obtained his 
sovereignty as the boon of this or that goddess. Thus the Malla kings of Nepal from the time of 
Jayasthitimalla are described as -šrīmanmānešvarīstadevatāvaralabdhaprasāda- (V AJRACARYA 1976, 
passim), Ratnajyotideva of Noakot in Nepal as -érigandakrvaralabdhaprasada- (REGMI 1965—66, 
Part 1, pp. 365-366 ), Ranaka Pufija, a vassal of Mahabhavagupta II of Daksina Kosala, as 
-kālešvarīvaralabdhaprasāda- (SHASTRI 1995, Part 2, p. 264, 1. 8), two other vassals of the same 
as -khambešvarīvaralabdhaprasāda- (SHASTRI 1995, Part 2, p. 343, 1. 6; p. 363, 1. 10), Ranabhafija I of 
Khifijalimandala as -stambhešvarīlabdhavaraprasāda- (SINGH 1994, p. 101), and the Hoysala kings 
as -vāsantikādevīlabdhavaraprasāda- (e.g., Epigraphia Carnatica 4, Ng, no. 38 of c. AD 1125; Ng, 
no. 30 of AD 1164; and 12, Tp, no. 58 of c. AD 1120). On Mānešvarī see TOFFIN 1996, pp. 59—62. 

186 BHATTACHARYA 1981, p. 22. 

187 MALLEBREIN 1999, p. 152. According to the account of Šivājī's life in the Mārāthī Siva- 
digvijaya the sword was an embodiment of the famous Tulajā Bhavani of Tuljāpur, one of the 
principal lineage-goddesses of the Deccan and that of Šivājiī himself, spoke to him in a dream, 
promising him victory, and when acquired was given her name (transl. SEN 1920, pp. 181-182). 
GRIEVE (1909, p. 75) reports that this sword was kept in a small temple in the Rāņī's palace in 
Sātāra and paraded there in a palanquin during Navarātra. 

1885 ALLEBREIN 1999, p. 146. In a further variant of this tradition swords conferring invinci- 
bility on the founders of dynasties are sometimes said to have been received not directly from 
the deity but from a Siddha, Nātha, or Yogin whose supernatural intervention enables the king 
to conquer his territory. This is so, for example, in the legends of the kingdom of Gorkha, in 
which it is said that a Siddha gave such a sword to Prthivinarayan Šāh, the founder of the 
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There are also three tales of such swords given to heroes by the goddess in the 
Kathāsaritsāgara, the vast collection of narratives redacted from earlier materials 
by the Kashmirian poet Somadeva at a date between 1063 and 1081/2. 

Now in two of these tales the goddess is Vindhyavāsinī,!*? but in the third 
it is none other than our Kalasamkarsani, thus providing further evidence that 
this goddess for all the soteriological emphasis of her cult in the learned liter- 


Shah dynasty of Nepal, before he began his conquests. On this and on the role of Siddhas in 
the ideology of kingship in the numerous small kingdoms established in the Himalayan re- 
gion between the thirteenth and eighteenth centuries see BOUILLIER 1989 passim and p. 201. 
In yet other cases we encounter no such myths but only the idea that the royal sword is a sa- 
cred object empowering rule and securing victory. Indeed this idea appears to be universal 
in the Indic world and to be independent of any Šākta reading. It appears not only in India 
but also in the kingdoms of South East Asia. We see this in the case of the royal sword of the 
Khmer kings. This was named Jayaéri (K. 736, v. 5; K. 806, v. 6; K. 905, 1. 12) and the temple- 
complex Jayasrinagara built by Jayavarman VII on the site of his bloody victory over the Chams 
(K. 908, v. 32) is known in Khmer as Preah Khan (Old Khmer vrah khan), "The Sacred Sword’. 
The Chinese memoir on the customs of Cambodia written in 1296-97 by Zhou Daguan, who had 
spent eleven months in Angkor with the embassy sent by the Yuan emperor Chengzong (Temür 
Óljeitü), reports that the king, Srindravarman, held “the precious sword”, no doubt this Jayasri, 
when he gave his twice-daily audience and when he went forth in court parades riding an ele- 
phant, and also that the daughter of the preceding king (Jayavarman VIII), the father-in-law of 
Srindravarman, had secured her husband’s position as his successor by stealing “the golden 
sword” from her father and giving it to him, thus depriving Jayavarman’s son of the succession 
(PELLIOT 1951, pp. 34-35). This sword, or rather a copy of it with the same name, was in the 
care of the brahmins of the royal palace in Phnom Penh until recent times (CCEDĒS 1941, p. 257). 
In the thirteenth century, during the period when the Thai of Sukhothai were asserting their 
independence, the Khmer sovereign gave it, together with the royal title Kamraten afi Sri Indra- 
patīndrāditya, and his daughter Šikharamahādevī to the Thai prince Pha Muang of Muang Rat 
(CCEDĒS 1941, p. 256). In the triumphal procession depicted in relief in the “historical gallery” 
of Angkor Wat Süryavarman II is shown standing on his elephant and holding a sword with the 
blade resting on his shoulder (GITEAU 1976, p. 195a). Belief in the supernatural power of the 
royal weapons is also an important part of the Saiva palace culture of Bali, where krises, lances 
and other martial heirlooms were brought out for annual worship; see GEERTZ 1980, pp. 115 
and 229. It was evidently general in the kingdoms of Java; see HEADLEY (2004, pp. 209 and 214) 
on the sacred kris and spear of Surakarta and the Black Stork kris given to the Javanese national 
hero Dipanagara by Paku Buwana VI of Surakarta (r. 1823-30) at the beginning of the Java War 
against the Dutch (1825-30). The kings of this principality, though converts to Islam, preserved 
the annual practice of sacrificing wild buffaloes to the goddess Durga (sang hyang bhatari Durga) 
in the Krendhawahana grove near Kalioso village, in order to ensure their well-being and the 
protection of the realm against all dangers, remembering this as part of the customary law (adat) 
of the pre-Islamic court of Majapahit (HEADLEY 2004, pp. 59, and 282-329; and BRAKEL 1997, 
pp. 257-263). BRAKEL reports (1997, p. 260) that it was said to have been common practice 
for people to bring their weapons to this place in order to make them more powerful and that 
in the performance of the ceremony that she witnessed in 1983 a sacred heirloom (pusaka), the 
weapon Muliadipura belonging to the heroine R.A. Sumirah, had been been present, wrapped 
in a yellow cloth, looking like a sword and resting against the tree near the offerings. The antiq- 
uities of Java photographed by Isidore VAN KINSBERGEN (1821-1905) include an 18 -century 
kris ornamented with a veiled Durga and inscribed in Arabic (reproduced in THEUNS-DE BOER 
and ASSER 2005, p. 230 [37A-B]). 
189 Kathāsaritsāgara 42.117-18 and 52.168-84. 
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ature of the Kashmirian Saktas, was indeed associated with royal power and 
rites of war. A certain Vamadatta of Kanyakubja receives with his wife the ini- 
tiation (dīksā) and Vidya of this goddess from his wife's mother, a great Yoginī 
(siddhayoginī, yogesvart). He then goes to $riparvata to perform the postinitia- 
tory observances that are the means of achieving mastery over this Vidya-deity 
(vidyasadhanam). Once mastered (siddhā) she appears before him and grants him 
a magnificent sword (khadgottamam dadau). With this in his possession he be- 
comes king of the Vidyadharas, builds a city in the Malaya mountains, and 
fathers on his co-initiated wife a daughter who is predicted to become the wife 
of the future emperor of all the Vidyadharas.!?? The same story is included in 
the Brhatkathamafijart, a briefer redaction of the same materials composed by the 
Kashmirian Ksemendra between 1028 and 1063.!7! 

The evidence of the association of the Kalikula’s Kalasamkarsani with 
swords seen in the Jayadrathayamala and this mythical narrative is confirmed 
at the end of an account of the worship of a form of Kalasamkarsani in the 
Ekantavasinidevatayaga found in a birch-bark manuscript of the Kasmirikakarma- 
kandapaddhati, a compendium that sets out the rituals of the brahmins of Kash- 
mir: 


1 Srnu deveši tattvena rahasyam paramadurlabham | 
ekāntī devatā (yà sā) kalasamkarsani parā | 

2 sutānām jīvitārthe ca pūjayet paramešvarīm | 

purā tu devadeveši gauryāh putro na jīvitah | 

3 divyam varsasahasra (m) ca tapas taptam maya priye | 
jroitarthena putranam krtam vratam abhīpsitam | 

4 ašarīrā tadā vant hy abravīn madhura gira | 
samkarsani nāma devi ekāntī hy atha yocyate | 

5 püjayet parayā bhaktyā sutanam jīvitārthatah | 

sā Saktih paramā devī dirghajroas suto bhavet | 


Sridevy uvāca: 
6 sarvasamšayacchettāra sarvajīta paramešvara | 
vidhānam brūhi me tasyā yadi tusto "si me prabho | 


isvara uvāca: 


190 Kathāsaritsāgara 68.64—71b: athākasmād grhāyātām švasrūm tām siddhayoginim | anugrahārthī so 
‘bhyarcya prarthayam asa yatnatah | 65 sātha yogešvarī tasmai sabharyaya yathavidhi | kalasamkarsinim 
vidyam dīksāpūrvam upadisat | 66 tatah $riparvatam gatvā sa vidyam tam asadhayat | sā ca siddhā satt 
sāksāt tasmai khadgottamam dadau | 67 praptakhadgas ca sampannah sa taya bharyaya saha | kantimatya 
krtī vamadatto vidyadharottamah | 68 tato rajatakūtākhye srnge malayabhübhrtah | krtam puravaram 
tena nijasiddhiprabhāvatah | 69 tato vidyadharendrasya tatra kalena kanyakā | tasyam patyam samut- 
pannā nāmnā lalitalocanā | 70 jātamātraiva sā vidyadharasaccakravartinah | bharya bhavitrī nirdistā 
gaganodbhavaya gira. 

191 Brhatkathamanjart 9.52—54, reading in 53 tacchiksayā vāmadattah *kālasamkarsiņīm šritah 
(em. : kale samkarsinim $ritah Ed.'s MS KHA : kalasamkarsano 'sinah Ed.) | vidyam $riparvate dhyātvā 
khadgavidyadharo 'bhavat. 
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7 érnu devi pravaksyami tantram trailokyadurlabham | 
vedadyam pūrvam uddhrtya mahapapantam uddharet | 
8 pānujam repham arüdham agnidhamnaiva bhüsitam | 
ardhendubindusahitam mantram tridašadāmaram | 

9 svanāmasahitā devī namaskarantayojita | 
karādidehanyāsam ca ekoccāreņa karayet | 

10 svagrhe püjayed devīm bhogair nānāvidhais subhaih | 
padmam cātra surekham tu caturasram tu prsthatah | 

11 dvarais caturbhis samyuktam nānārangais tu rafijitam | 
ādau snātvā suvastrā ca bhaktyā pūjvā mahešvari | 

12 pūjitā varadā devī šuklapakse dine tithau | 
trayodašyām arkadine caturthyam ca varānane | 

13 mārgašīrse tathā jyaisthe pratisamvatsaram punah | 
grhe bhartuš ca putrārthe šāntyarthe püjayet sadā | 

14 devavešmapratisthādau sutakanyavivahayoh | 
sasthyā yage tathā khadge jantau jate prapūjayet | 

15 rājakāryesu sarvesu yajfie devīm prapüjayet | 


Kasmirikakarmakandapaddhati, f. 35v (Ekantavasinidevatayagah) 


Ad yocyate conj. :$ocyate Cod. 6c tasyā em.:tasya Cod. 6d prabho conj. :śrnu Cod. 7d mahā- 
pāpāntam uddharet conj. : mahapapanta coddharet Cod. 8a pānujam em. (cf. Jayadrathayamala, 
Satka 4, f. 230r2: panujam proccaret) : sānujam Cod. 8b agnidhāmnaiva em. : agnidhastraiva Cod. 
8d tridašadāmaram em. [cf. Nityakaula, f. 4v3—4: + ntram tridašadāmaram] : didašadāmaram Cod. 
9c nyāsam ca conj. : nyasena Cod. 10d prsthatah conj. : prstatām Cod. 14a devavešmapratisthādau 
conj. : pratisthadevavesmadau Cod. 15b devīm conj. : diksam Cod. 


Hear, Devešī, in truth the secret supremely difficult to acquire. The goddess 
Ekāntī is the supreme Kālasamkarsaņī.!?? One should worship [this god- 
dess] Paramešvarī for the [long] life of one's sons. In the past, Devadevešī, 
a son of Gauri did not survive and I, beloved, [therefore] practised celestial 
penance for a thousand years. I performed the desired ascetic observance 
to secure the longevity of my sons. Then a disembodied, sweet-toned voice 
addressed me and said: "For the long life of one's sons one should worship 
with total devotion the goddess [Kala]samkarsani known as Ekanti. This 
goddess is the supreme Sakti. [By her favour] one’s son will be long-lived”. 
The goddess said: "Omniscient Paramešvara, resolver of all doubts, if you 
are pleased with me, my master, tell me her rite". Ióvara replied and said: 
"Hear, Devi. I shall teach you the most precious ritual in all the three worlds. 
One should extract the first [sound] of the Veda [OM], then the [letter] after 
the Great Sin [KH(A)]'? and the younger sibling of P[A] on R[A] adorned 


192On the iconographic evidence of the identity of Ekāntavāsinī /Ekanti with Kālasamkarsaņī 
in this text see SANDERSON 1990, pp. 61-63. 

193That ‘the great sin’ (rnahāpāpam) is K[A] so that the letter which follows it (mahapapantam) is 
KH[A] may be inferred from the Varnanamapatala. For that lists ‘the cutting’, ‘Brahma’ and ‘the 


ATHARVAVEDINS IN TANTRIC TERRITORY 293 


with the fire-pit [E] and accompanied by the half-moon and the dot[, namely] 
the TridaSadamara Mantra [KHPHREM]. The goddess [that is this Vidya] 
should be accompanied by her name [in the dative case] and have NAMAH 
added at the end.!?* One may accomplish the installation [of the Mantra] on 
the hands and body [simply] by reciting it once. One should worship the 
goddess in one's home with fine foods of many kinds and there should be 
a lotus for her with well-drawn lines and a square behind it, provided with 
four gateways, and coloured with powders of various hues. First one should 
bathe, Mahešvarī, and then after putting on a fine garment worship her with 
devotion. The goddess grants boons when worshipped every year on the 
thirteenth lunar day, if it is a Sunday, and the fourth, of the bright halves 
of the months Mārgašīrsa and Jyaistha, in the home of [one's] husband, in 
order to obtain male offspring, and to quell [all dangers]. One should [also] 
worship her in such [ceremonies] as the consecration of [an image of] a god 
or a [new] house, or on the occasion of the marriage of a son or daugh- 
ter, when one performs worship of [the goddess] Sasthī, on the sword, and 
whenever a person is born. [Moreover] one should worship the goddess in 
a fire sacrifice (yajfie) on the occasion of any undertaking on behalf of the 
king. 


Since this reference to the sword occurs as an item in a list of irregular or special 
occasions requiring worship, we may infer that the text has in mind a special 


head’ among the code-names of KA (vv. 20c-21b): yonyadyam kartanam caiva kalašam parikīrtitam | 
brahmanam šīrsakam caiva kakāram paripathyate. The expression mahapapam evidently conveys the 
same sense, referring to the great sin (mahāpātakah) of brahminicide committed by Siva when he 
cut off the fifth head arrogantly sprouted by four-headed Brahma and then performed penance 
by carrying the skull, the embodiment of that sin, in his left hand as his begging bowl. The myth 
is already told in chapters 5 to 7 of the original Skandapurana, which holds that the decapitation 
took place in Kashmir (7.33), and in 78.210—217 of the Picumata (f. 311r2—4), which locates the 
events by the bank of the Gandhavati (f. 311r2 [210c]: gandhavatya tate ramye), that is to say, 
in the cremation ground of Ujjain (Kathāsaritsāgara 102.6—7 and Picumata 3.97c-99b [f. 7v1-2]: 
pascime kalpayed devi ujjeniksetram uttamam | pasam tatra samalikhya asvattham vrksam uttamam | 
tasyadhastal likhen mantri nāmnā gandhavatīnadī(m) | tasya daksinatire tu $masanam cālikhed budhah). 
There are striking affinities between these two early versions, notably in the detail that Visnu 
offers his own blood when Siva holds out the skull to him for alms, with the difference that 
in the Ur-Skandapurana Visnu opens a vein in his forehead for this purpose (6.4—6b), whereas 
in the Picumata he holds out his arm, from which Siva then extracts the blood by piercing it 
with his trident (78.214c—216 [f. 311r3-4]: kapālamālinam drstva jñātvā ca purusottamah | svabhujam 
darsayam asa mahāsattvo mahabalah | tato maya trišūlena hatas tu šubhalocane | $ronitasyativegena tato 
dhārā vinirgatā | mahaghosena patita kapāle cātibhāsvare). 

194Thus KHPHREM KALASAMKARSANYAI NAMAH or KHPHREM EKANTAVASINYAI NAMAH. 

195] have emended the manuscript's reading dīksām to devīm here. The reading is not impos- 
sible. For there is a Dīksādevī in the Kashmirian Šākta pantheon, this name being an alias of 
the goddess Bhuvanamalini taught in the Jayadrathayamala. However, that goddess has a very 
specific application both there and in the Kashmirian rituals, namely, as her alias indicates, ini- 
tiation (dīksā); see SANDERSON 2007, p. 253—255. It is in any case implausible that the identity 
of the goddess would change at this point. 
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ritual (naimittikam karma) for the empowerment of the sword, either before bat- 
tle or in the context of the calendrical worship of the royal sword during the 
annual Navarātra festival.!% 

Finally, Abhinavagupta reports in his Tantrāloka that the Kālīmukha, evidently 
a text of the Kālīkula, specifies a sword, a dagger, or a knife as suitable sub- 
strates for the worship of this goddess;'% and we find the same in the Krama's 
Kalikulapaficaéataka. That says that Samhārabhairavī, the eleven-syllable Vidya 
for the worship of Kali in the phase of withdrawal (HUM PHAT KHPHREM 
MAHACANDAYOGESVAR), may be worshipped internally as a brilliant light as- 
cending from the point between the brows or externally on the surface of a large 
mirror in front of a dagger or “most fearsome knife" set up for this purpose.?? 
The same source prescribes that the thirteen Kalis may be worshipped in the 
fourth and final phase of Krama worship, here called the kalikakramah and else- 
where the anakhyakramah, either within consciousness in the lotus of Brahma 
above the head or, in the option of external worship, on a Mandala of twelve 
circles surrounding a circle at the centre, or on the central tip of a sharp trident, 
a red cloth, a lamp, or the tip of ‘a king among swords’ (khadgešah),!” which 
may well be the royal sword itself. 


196Procedures for worshipping and parading the royal sword during the Navarātra festival are 
taught in Purāņic accounts of this festival (EINOO 1999). On the worship of the royal weapons 
in this context see also SANDERSON 2005b, pp. 255-256 and n. 66, citing the Kashmirian Ne- 
tratantra, Visnudharmottara, and Nilamata, and the recorded traditions of the courts of Mysore 
and Jaipur. See also TOFFIN 1996 and LEVY 1990, pp. 523-563 on Navaratra in the Newar royal 
cities of Patan and Bhaktapur; TANABE 1999 on Navarātra in the village Garh Manitri, the site 
of one of the forts of the Khurda kingdom (1572-1804) in Orissa. 

197Tantrāloka 27.44: khadgam krpanikam yad và kartarīm makuram ca và | vimalam tat tathā kuryāc 
chrīmatkālīmukhoditam. 

198 Kālīkulapaūīcašataka N! f. 1813-5, N f. 43v6—44r3 (N? lacks the folio that contained this 
portion): 4.71 püjayed bindumargordhvam mahātejahsvarūpiņīm | bhāvābhāvesu sarvesu samhara- 
cakranayikam | 72 mahātejovatīm diptam bindūrdhvapathagāminīm | tatra pūjyā prayatnena svasam- 
vedanatatparaih | 73 athavā cchurikām *sthāpya (N! : sthāpyā N2) kartarīm vā sudāruņām | *mahā- 
mukuraprsthe (mukura conj. : mukuta Codd.) tu pūjyā samhārabhairavī. The Vidyā is extracted in 
4.64—69. I have emended the reading of the manuscripts mahamukutaprsthe ‘on a large crown’ 
to mahāmukuraprsthe ‘on a large mirror’ because I know no instance of worship on crowns, be- 
cause the related passage cited above from the Kālīmukha also mentions mirrors as an optional 
substrate, and because the use of a mirror as a substitute for an image of the goddess is inde- 
pendently attested. Thus in the survey of temples in in the Kannur district of Kerala carried 
out by the Census Organization of India (JAYASHANKER 1999) 10 of the idols of the presiding 
deities in the 38 major temples of the goddess for which data were collected were reported to 
be in the form of mirrors (mostly made of the five metals [pafícaloha-], namely copper alloyed 
with small quantities of tin, silver, gold, and iron, or of bell-metal), and in 8 out of 16 others in 
which it was said that the main image is anthropomorphic with a secondary goddess on site, 
commonly Bhadrakālī, the same was reported of the latter. Nearly half, then, have a mirror in 
place of a conventional idol, either of the main or of the secondary goddess. 

199 Kalikulapaficasataka N1, ff. 21v5-22r4 and 23v2-3; N?, f. 58r1-4 (5.48c-50c lacking through 
loss of folios) and 60v2; N3, f. 49r4-v4 and 51v4-5; 5.52 quoted without attribution in 
Tantralokaviveka on 29.25-27b (J): püjyam etad brahmapadme nirakhyam ca niramaye | 5.49 sodasante 
navante và cidantah paramešvara | svasamvittikramenaiva *bahye (N! : bahya N°) vātha trilocana | 5.50 
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Nor is the evidence of this association of the goddess of the Kālīkula with 
swords restricted to Kashmir. For in the Paddhatis of the Newar Sakta brahmins 
the closely related Siddhilaksmī/ Pratyangirā, whose cult is taught in the second 
Satka of the Jayadrathayāmala, is summoned into her Mandala for worship as 
‘the goddess of the king’s Mantra?! present in and as the sword’ (khadgasthā 
khadgarūpiņī).”02 This is in all probability the sword of the Malla kings of Bhak- 
tapur, which is still kept alongside the statue of the royal tutelary goddess Taleju 


in the palace temple.?0? 


Mystics and Sorcerers 


There are, then, good reasons to think that the Paippaladins of Orissa did 
not commit a category mistake when they adopted the Kalikula's Mantras as 
the basis for these rituals but merely adapted an existing association between 
Kalasamkarsani and martial might to the more exoteric identity of the goddess 
Bhadrakali with her established position in royal and civic religion. Indeed the 
evidence that they looked for the Mantras of these rituals to the Kālīkula, a sys- 
tem whose exegetical literature has adopted such a high soteriological tone, is a 


*rājavartena (N! : rajavattena N°) rajasā vyomabimbam tu karayet | bimbadvādašakam bāhye tadrūpam 
avatarayet | 5.51 *lohitām (em. [= J]: lohitam Codd.) vyomarekham tu (rekham tu em. [= J]: rekhanta 
Codd.) dadyāt sindūrakena *ca (Codd.:tu J) | viparyayena và kāryā šuklā và vyomarekhikā | 5.52 
nisite áilacakre và püjayet tat *svadehajaih (em.:svadehaje Codd.) | paiīcāšītis tu devīnām kotayas 
tatra nityašah | 5.53 vyomarūpāš ca tisthanti mahāsiddhipradā yatah | madhye püjya mahākālī bāhye 
'nyā dvādaša kramāt | 5.54 pūrvād ārabhya sarvās tāh pūjayed yoginandana; and 5.78: pūjayed ra- 
ktavastre và dīpe khadgešamūrdhani | *madhye (N? N°: + dhye N!) pūjyā punar devī vidyešānī 
navāksarā. 

200On the place of this goddess in the Jayadrathayāmala, called there Siddhalaksmī rather than 
Siddhilaksmi as in Nepalese sources, see SANDERSON 2007, pp. 256—257 and n. 77, citing the 
view of the Tantrarājatantrāvatārastotra of Višvāvarta, according to which Siddhalaksmī is the 
principal deity of the second Satka. Her Vidya and its worship are taught at its end (ff. 129r1— 
132v3). 

201 Navarātrapūjā, f. 5x6: šrī 3 rajamantrabhattarikasrisiddhilaksmidevarcanam karayet ‘[Next,] the 
worship of the deity Siddhilaksmī, the thrice venerable goddess of the king's Mantra'; and Nava- 
rātrapūjāvidhi, f. 15v11: $rmrajakulabhattarakaparamparyakramena Srisiddhilaksmidevithandilyarcanam 
‘[Next,] the worship of Siddhilaksmidevi in the vase (Newari thaņdili) in accordance with the 
tradition of the venerable royal palace'. On the role of Siddhilaksmi in the royal ritual of the 
Kathmandu valley see SANDERSON 2003-04, pp. 366-372. 

202F.g. Navarātrapūjāvidhi, f. 17r1-2 (in the worship of Siddhilaksmi): ya sā parāparā sūksmā 
khadgastha khadgarüpint | suralokagata devī *sāyātu (em.:sāyāntu Cod.) iha mandale, Pratyangirā- 
paddhati, f. 15v—16r: ya sā parāparā devī khadgasthā kha(d)garūpinī | suralokagatā *yasti (conj. : yanti 
Cod.) *āyātu (conj.:āyāntu Cod.) iha mandale; Uttaramnayapavitrarohanavidhi, f. 4v6 (in which the 
Yajamāna is identified as the Malla king Jayasthiti [r. 1382-1395]): yā sā parāparā devī khadga- 
sthā *khadgarūpiņī (em.:khasvarūpiņī Cod.) | suralokagatā saumyā *āyātu (em.:ayamtu Cod.) iha 
mandale. 

203V ERGATI 1995, p. 94. See also LEVY 1990, pp. 469—492. On the Tantric identity of the goddess 
Taleju see SANDERSON 2003-04, pp. 372-373, n. 74. 
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salutory reminder of the danger of being seduced by elevated Tantric exegesis 
into forgetting that it glosses traditions of practice that will generally have been 
much more diverse in their repertoire, offering services vital to the continuing 
royal patronage that could create the infrastructure that could in time give rise 
to and support the high theory that turned its attention away from these more 
mundane and professional aspects of the tradition. 

Nor should we assume that those who produced the high-level theory with 
its soteriological emphasis, as exemplified in the learned works of the Kash- 
mirian authorities of the Krama, were necessarily disengaged in their own prac- 
tice from involvement in the more instrumental aspects of the ritual systems 
into which they had been initiated. For, as I have shown elsewhere, the Kash- 
mirian Krama was not as exclusively otherworldly as one might expect from 
its emphasis on its system as a means of contemplative self-realization. The 
Kashmirian historian Kalhana reports the boast of the followers of the Kālīkula 
that their Guru Vīranātha successfully performed a seven-day ritual of chas- 
tisement (nigrahakarma) to bring about the death of king Yašaskara (r. 939—948) 
while he held office as his minister of war and peace; and the anonymous Kash- 
mirian Mahānayaprakāša, perhaps the most elevated of the Krama's texts on its 
form of worship as the means of liberation, reports that the same Guru had 
employed this system to accomplish hostile rituals for such purposes as immo- 
bilizing (stambhanam) and causing dissension (vidvesanam). The text does not 
specify the targets of his rituals but this very silence suggests that they were 
rituals aimed against the enemies of Kashmir, immobilization, that is, of the 
army of an invader (parasainyastambhanam), and the protection of the country 
by bringing about dissension between an enemy and his allies, these being the 
usual meanings of the terms stambhanam and vidvesanam.2™ Finally, just as a 
strong emphasis on the salvific style of Tantric worship did not preclude in- 
volvement in hostile rites, so a strong emphasis on hostile rites did not neces- 
sarily entail disengagement from the more esoteric domain of Tantric ritual for 
liberation. For we have in the Ārtgirasakalpa corpus the literature of a group of 
ritualists to whose identity as holders or seekers of office as the Atharvavedic 
priests of royal patrons expertise in rites for hostile purposes was fundamen- 
tal. Yet, as we have seen, this professional specialization did not preclude their 
including in their corpus a form of esoteric Trika ritual that aims at liberation 
alone, serving the needs of the ritualists themselves rather than their patrons. 


204The textual evidence for the identity of Kalhana's Viranatha with the Krama Guru Hrasva- 
nātha and his performing hostile rituals of chastisement, immobilization, and dissension is pre- 
sented in SANDERSON 2007, pp. 280—291. 
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Sigla and Abbreviations 


As = Asimila manuscript of the Arigirasakalpa 

ASB - Asiatic Society of Bengal, Calcutta 

BEFEO - Bulletin de l'École francaise d'Extréme-Orient 
BORI = Bhandarkar Oriental Research Institute, Pune 
Cod. = The reading of the manuscript 

Codd. = The reading of all the manuscripts 

conj. = My conjectural emendation 

corr. = My correction 

Ed. = The reading of the edition 

Ed? = Paippaladavasadisatkarmapaddhati 

EFEO = Ecole francaise d’Extréme-Orient 

em. = My emendation 

GOML = Government Oriental Manuscripts Library, Madras 
IFI = Institut francais d'Indologie 

IFP - Institut francais de Pondichéry 

K = Khmer inscription, numbered as in CŒDÈS 1937-1966 
KBC - The Korean Buddhist Canon 

KSTS = Kashmir Series of Texts and Studies 

NAK - National Archives, Kathmandu 

NGMPP = Nepal-German Manuscript Preservation Project 
OSM - Orissa State Museum, Bhubaneswar 

P, = BORI MS 960 of 1887-91 (Ārtgirasa) 

P, = BORI MS 959 of 1887-91 (Arigirasa) 


SRPD - Srinagar, Manuscript Collection of the Research and Publication De- 
partment of the Jammu and Kashmir Government 


T/121 = OSM MS T/121 (Arigirasakalpa) 
T/187 = OSM MS T/187 (Arigirasakalpa) 
Taisho = Taisho shinshū daizokyo (The Tripitaka in Chinese) 
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Jātis (six), 246 
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Kālīkulakramārcana, 283 
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INDEX 
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re-import of Atharvaveda into, 331, 

332 

restoration of Hindu culture in, 338 

Sikh rule of Ranjit Singh in, 348 

use of amünta system of 

month-naming in, 347 
use of pürnimünta system of 
month-naming in, 347 
Kashmirian Atharvaveda 
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Kriyakalagunottara, 200 
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Mahābhāsya, 39, 60, 65, 203, 211, 319, 322 
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Mahānavamī, 275 

Mahanayaprakasa, 296 

mahāstamī, 263 
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distinction between, 186 

Paippalādabrāhmana, 180—182 
Paippalādasamhitā 

accented passages in, 31, 41 

passages not fully metrical in, 18 

prose passages in, 18 

spelling peculiarities of Or. mss., 54, 

77 

Tübingen codex of, 330 
Paippaladasraddhakalpa, 186 
Paippaladi-/Pippaladagotra, 357 
Paippalādins of Orissa, 201 
Paithīnasi, 186, 187, 209, 323 
Paithīnasiparibhāsā, 187 
Paithīnasitadāgavidhi, 176 
paficakalpa, 203 
Paficaratra, 196 
Paficarthabhasya, 253, 254 
Paficarthika Pāšupatas, 253 
papmano vinidhayah, 37 
Para, 215, 220, 238 

visualizations of, 248, 253 
Parājapavidhi, 239 

South Indian sources of, 254 
Parükrama, 231, 237, 238 


INDEX 


Parāmantravidhi, 252 
pārašaiva, 277 
pārašava, 277 
Parāstuti, 248 
Parašurāmakalpasūtra, 237 
Parātrimšikā, 237 
Parātrīšikā, 237 
two recensions of, 254 
Parātrīsikālaghuvrtti, 237, 238, 243 
Parātrīsikātātparyadīpikā, 237, 244, 246 
Paribhāsā (of Paithīnasi?), 187 
Parisistas, 185 
pašubali, 225 
Pasupatas and the AV, 88 
Pasupata terminology, 253 
Pāšupatavrata, 196 
pauranika, 365 
persecution of Hindus in Kashmir 
stopping of, 345 
perseveration, 30, 107 
Pha Muang, 290 
Picumata (Brahmayamala), 198, 228, 277, 
293 
poetry / prose, alternation between, 18 
pradisah, 72 
prakritism, 38 
Prapaficahrdaya, 180, 184 
Prapaficasara, 219, 220, 225, 230 
date and provenance of, 230, 232 
Prasastabhava, 344, 348, 346 
Prasravana, descendants of, 25 
pratika, 178, 186 
pratyaksaranyasa, 246 
Pratyangirābhadrakālīmantra, 207 
*Pratyangiradivisayakasamgraha, 207 
Pratyangira Mahākālī, 220 
Pratyangirāmantra, 207 
Pratyangirā(s), 207, 213, 215, 219, 295 
prayascittiya, 172 
private manuscript collections in Orissa, 
143 
prose, 25, 32 
prose, PS passages in, 18 
prose/poetry, alternation between, 18 
Proto-Bengali source of Or. mss. of PS, 87 
prsthamātrā diacritics, decline in use of, 
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344 

Prthivīnārayaņ Šāh, 289 

Pseudo-Jonarāja, 330, 348 

Pseudo-Sāyaņa, 183, 184, 187, 205 

public manuscript libraries of Orissa, 142, 
148 

purascarana, 256 

pūrnimānta system of month-naming, use 
in Kashmir of, 347 

purohita (see also rajapurohita), 74, 361, 
362, 366, 367, 369, 370 

Purusottama, 233, 234 

pūrvabrāhmaņa, 180 

pūrvasevā, 256 

pūrvatantra, 183 

pusti, 316 


Raghavabhatta, 230 
Raghuvamša, 60 
rahasya, 335 
Rahasyapaficadasika, 248 
rajamantrabhattarika, 295 
rājan-, 71 
RajanakavamSastuti, 335 
Rājapurī / Rajaurī, 343 
rājapurohita (see also purohita), 195, 204, 
208 
Rājataranginīs, 330 
Rājataranginīsangraha of Sāhibrām, 348 
Rāmešvara, 238 
Ranjit Singh, Sikh rule of in Kashmir, 348 
Rašmimālā, 287 
rastra-, 71 
rāstradevatā, 233 
rāstrašānti, 278 
ratnadhenu, 370 
Ratnagiri, Monastery I at, 197 
re-import of Atharvaveda into Kashmir, 
333, 345 
Rgvedānukramanī, 181 
Rudra, 81, 197, 215 
names of, 91 


saccidananda, 271 
Sadaksaravakratundakalpa, 216 
Sadāšiva, 218, 225 
Sahajānandayogin, 248 
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Sāhibrām, Rājataranginīsangraha, 348 
Saiddhāntika, 88, 195, 196, 198, 218 
Saivacintamani, 232 
Saivakalpadruma, 232 
Šaiva officiants 
encroachment into the Purohita's 
office by, 195 
Šaivism 
‘Kashmir Saivism’, 237 
Mantramārgic, 196, 237 
post-Vedic, 89 
pre-Mantramārgic, 196 
Saiddhantika, 88, 195, 196, 198, 218 
Sakta, 195, 196, 207, 210, 225, 230, 235, 
237, 242, 254, 277, 283 
sakalapatha, 186 
Šākhā-distinction Šaunaka/Paippalāda, 
vagueness of, 186 
Šākhās 
lists of, 173, 176 
variant readings in names of, 172 
Sakuntala, 60 
Samayavidyā, 287 
Šāmbhavī Mudrā, 250 
Samhārabhairavī, 294 
Samhitāvidhi, 184, 203 
sámiti, 71, 77 
Samkrti, 25 
sammanasyá, 76 
sampada, 172 
sampātahoma, 274 
Samuccayaprāvašcittāni, 180 
Samvarodaya, 197 
Sangabhattāraka, 231 
Šankara, 181 
Sankara, physician to Sultan Sikandar of 
Kashmir, 348 
Sankaracarya of Gauda, 236 
Sanmukhakalpa, 176 
Santi, 316 
aindrīšānti, 362 
dešašānti, 278 
Grahašānti, 147, 184, 213 
literature, 184 
rāstrašānti, 278 
recitation, 85 
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rites, 278 
Šāntikalpa, 183, 184 
šāntikapaustika, 172, 205, 361, 365 
šāntivārika, 361 
Santyagaradhikrta, 361 
Santyagarika, 362 
Šāradātilaka, 219, 225, 230 
date and provenance of, 230, 232 
Sārasvatasūkta, 218 
Sarva, 117 
Sarvakamabhairava, 215, 227, 239 
Sarvānandanātha, 236 
Sarvollāsatantra, 236 
sasanka (monday), 341 
Satarcin-, 28 
Satarudriya, 81, 85 
sat karmāni, 210 
Saubhaga-Sakha (a spurious name?), 175 
Saubhagyodaya, 238 
Saunaka/Paippalàda, vague Šākhā 
distinction between, 186 
Saunaka-Sakha 
ancillary literature of, 141 
Upanisads attributed to, 151, 161 
Saunakiya, 322 
Saunakiya Caturadhyayika, 185 
Saundaryalaharī, 237 
Sayana, 183, 184, 187, 205 
sesicā-, 67 
Siddhalaksmī = Siddhilaksmī, 295 
Siddhānta, 225 
Siddhilaksmī, 207, 295 
Sikandar (Sultān of Kashmir), 332 
Simha (Kashmir Sultān's chief auditor), 
339 
širomātrā, 344 
Siryabhatta, 335, 345 
depicted by Pseudo-Jonarāja as true 
antagonist of Sühabhatta, 338 
Sitikantha, 335 
Siva, 84 
Šivājī, 289 
Sivasütravartika, 231 
Skanda, 118 
Skandapurāna (Original), 233, 293 
Skandayaga, 176 


sodarya-, 29 
Somadeva, 290 
Somešvara Bhatta, 182 
Sraddhakalpa, 186 
Šrāddhasūtra, 147 
Sraddhavidhi, 186 
Sridhara, 180, 184, 187 
Srikumara (author of Tatparyadipika on 

Tattvaprakasa), 88 
Srindravarman, 290 
Šrīsūkta, 217 
Srivara, 330 
Srstikālī, 286 
Sūhabhatta, 332, 348 

death in 1417 AD, 335, 344 
Šuka, 334 
Sukhatīrtha, 231 
Sukla = šukra (month name), 340 
Svacchandabhairava, 220 
Svacchandatantra, 240, 244 
Svāmināyaka, 231 
Svapnadhyaya, 185 
Svetasvataropanisad, 237, 252 
Pāšupata terminology in, 253 

Swami Lakshman, 238 
sword, 213, 274, 288—291, 293-295 


Taleju, 295 

Tafijavür, 238 

tantra (‘ritual sequence’), 183 

Tantrarajatantravatarastotra, 295 

Tantrasadbhava, 237 

Tantrasārasamgrahamantravimaršinī, 200 

Tantrasarasamgrahavyakhyana, 200 

Tantravarttika, 182, 334 

Tara, 235 

Tattvas (twenty-six), 230 

Thai of Sukhothai, 290 

thakkura, 342 

tiksna (assassin), 349 

Tilakacarya (Buddhist), 339 

tithipati, 341 

traditional learning in Kashmir 
measures against, 333 
restoration of, 339 

Trailokyamohana Mantra, 234 
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tribal alliance, 74, 75 
tribute (bali), 73 
Trika, 237 
tripathin, 368 
Tripurabhairavī, 215, 220 
tritārī, 242 
triveda, 358, 373 
Tūbingen PS manuscript, 142, 330, 340, 
344 
colophon of, 344, 345 
dating of, 345, 348 
Yuddhabhatta's archetype of, 345 
Tulajā Bhavānī, 289 
tulāpurusa, 369 
Tumburu, 119 
turuska, 338 


Ucchistarudras, 198 

Ucchusmakalpa, 196 

cchusmarudra(s), 196, 198 

dayadešika, 231 

gratara, 236 

jjain, 293 

manandanatha, 238 

padhyayakula, 364 

panayana, 206 

panisadic literature, corpora of, 148 

panisad-names 

lists of fifteen /eighteen/twenty- 

three/twenty-eight, 175, 
177 

Upanisads of the Atharvaveda, 81, 143, 
216 

upatvacā-, 67 

Upavarsa, 202 

Utkala, 229 

Utsa, 349 

Utsabhava, 346 

Uttaramnaya, 283 

Uttaramnayayajfiakrama, 283 

uttaratantra, 183 

uvaccan, 278 


Cio āda 


= 
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Vādibhairava, 231 
Vaijayantī, 47 
Vaikhāyanagotra, 173 
Vaikuntha, 222 
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Vaisnava(s), 196, 216, 222, 225, 226, 232, 
234 
Vaitānakalpa, 184, 203, 209 
Vaitānasūtra, 184 
Vakratunda, 222 
Vāmanabhavadāsīva, 209 
Varāhapurāna, 198 
Vārāhī, 238 
Varnapatala, 185 
Vastusütropanisad, 145 
vātīkārā, 90 
ved (‘to know’) 
1pl. form vidmas of, 28 
Vedangas, (list of) six, 173, 175, 182 
Vedāntic, 226 
Vedic ritual, drift away from, 196 
Venkata Madhava, 180 
videsagamana, 333 
°vidhi (element used in titles of 
Paippalada ancillary texts), 172 
vidyasthanani, 315, 333, 334 
Vijfianabhairava (Rudra), 213, 239 
mantra of, 220 
Vikramorvašīva, 60 
Vimalaprabodha, 283 
vinayakabhiseka (*vinayakasenabhiseka?), 176 
vinayakasena, 176 
Vindhyavasini, 290 
Vīrakešarideva, 152 
Vīranātha, 296 
Visnudharmottarapurana, 188, 202, 334 
Visnupurāņa, 202 
Visnusmrti, 48 
Visnusükta, 217 
visualization, 227 
Vi$vamatr, 258 
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Visvamitra, 24 

Višvaprakāša, 92 

Vivāhapustaka, 145 

vowel shortening before consonant 
cluster, 38 

Vratapustaka, 145 

vratas, list of eighteen, 177 

vyāpakanyāsa, 225, 240 

Vyūhas (four), 219 


war, 75 
victory in, 211 
Warangal, 289 


Yajfiavalkyasmrti, 48, 63, 204, 334 

yáksma- / yaksma-, 42, 105 

Yantra, 146, 210, 212, 214, 215, 264, 273, 
275 

Yašaskara, 296 

yavana (Muslim), 338 

Yodhabhatta, 335 

Yogamartanda, 249 

Yogapītha, 243 

Yonigahvara, 282 

Yonimudrā, 249 

Yuddhabhatta, 333 


Zayn 
accession, 343 
birth, 340, 344 
death, 343 
death and burial, 340 
exile, 344 
rule as Sultān, commencement of, 344 
seizure of power, 340 
Zayn-Prakasa, 335 
Zhou Daguan, 290 


